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ABSTRACT
GOLDEN PALIMPSESTS:
AMERICA, CERVANTES, AND THE INVENTION OF
MODERNITY/COLONIALITY
FEBRUARY 2018
MARIA ANTONIA CARCELÉN ESTRADA,
B.A., UNIVERSIDAD SAN FRANCISCO DE QUITO
M.A., Ph.D., UNIVERSITY OF MASSACHUSETTS AMHERST

Directed by: Professors Edwin Gentzler and Agustín Lao-Montes

While many theories of colonial discourse emphasize an imperial power imposing its way of
thinking and modes of expression onto colonial cultures and peoples, in this dissertation I consider that
this imposition affects members of the colonies and the metropolis in different but related ways. In core
and periphery alike, the subjects of Spanish colonialism produced documents in which we recognize
overlapping, conflicting narratives. I call this strategy for narrative resistance “golden palimpsests”
because, as the epigraph suggests, they appear to tell the story of donkeys covered in gold, while in fact
they hide the true story of noble horses covered in flour. The term “palimpsest” refers to a painting done
on a recycled cloth that, if placed against the light, reveals the prior, painted-over image beneath. In this
dissertation, I attempt to unveil these erased images from the past. It is a figure that sutures together
material precarity and hidden images that are imperceptible to the naked eye. I use the term “golden” in
a triple sense. The Renaissance literature produced in Spain during its imperial expansion is known as
“Golden Age” literature. Moreover, it was American gold that drove this expansion and concomitant
cultural production. Finally, at the level of these texts’ historical reception, a dazzling golden surface
distracts audiences, who fail to recognize the true character of colonial epistemologies and the real cost
viii

of modernity as a world system. I study the transatlantic effects of modernity as a Eurocenric ordering of
time and space in the development of history and geography, of gender relations and world markets
through mercantilism and civil and religious jurisprudence, and of the collective imagination through
techonology such as the printed press and the techniques of Renaissance fine arts.
The constitution of modern/colonial racial categories serves to dehumanize people in both
Europe and the Americas, creating, for example, internal colonies of Jews and Moors within Spain (cf.
Childers 2006) alongside the external codification and exploitation of “savages” and enslaved people in
the Americas. The disenchanted masses from America and Spain reacted against this “coloniality of
power,” a concept that Aníbal Quijano defines in “Coloniality of Power, Eurocentrism and Latin
America” (2002) as a new “global model of capitalist (colonial/modern) and Eurocentered power
established since the colonization of America” (549). I argue that the consolidation of Spain as a global
power and a modern nation required the persecution and codifying of Jews and Moors in the peninsula,
the exploitation and codifying of African laborers, and the absolute control of indigenous populations,
their lands, and their resources. Spain’s rise as the first modern nation with a global imperial capacity
came at the expense of a violent and dramatic reconfigurarion of its subjects’ identities. Yet, people
encoded in their versions of history, their ways of knowing and living. In this dissertation, I look at
several case studies where historical and fictional subjects from these “races,” namely Jews, Moors,
Afro-descendant, and indigenous peoples, produced their “golden palimpsests” as one strategy of
resistance in the face of the Spanish Habsburg imperial expansion of a world economic model based on
agro-industry, extractivist mining, and textile exports.
Using visual arts, performance, and writing, the nameless geographer of Cholula, the condemned
witch María Pizarro, Atahualpa’s descendant Andrés Sánchez Gallque, and Lepanto Battle veteran
Miguel de Cervantes all resisted King Philip II’s exclusive, imperial discourse of modernity, hiding
ix

within their texts their repressed voices, subaltern discourses, erased histories, and alternative ways of
conceiving the self during early modernity. These Spanish subjects use translation and orality to perform
both within and against the language and textuality of an imperial grammar. In this dissertation, I
propose to refer to such selected texts as “golden palimpsests,” because they textually attempted to
undermine Philip II’s imperial project while appearing to comply with Golden-Age aesthetic norms, thus
exposing a plethora of excluded voices and histories. I have chosen to represent this transatlantic
resistance by alternating chapters on Native American visual texts with fluid conceptions of time, space,
gender, nation, race, and sexuality, with Spanish Golden Age texts by Miguel de Cervantes that resist
these same categories to include Jewish and Islamic perspectives. I address the construction of some
modern social categories as sketched both in texts written in early modern Spain and its colonies. Thus,
chapters I, III, and V concern native texts, comprised of a map, a performance piece, and an oil painting,
while chapters II and IV discuss specific Spanish texts by Cervantes, which cannot be fully analyzed
without an intertextual reading of the entirety of his oeuvre. Chapters I and II explore how America as
well as Spain became modern constructs created through the reorganization of time and space by means
of their epistemic inclusion as archives of history and geography in Mexico and Madrid. Similarly,
Chapters III and IV investigate how new political and religious legislation regarding the control of
women’s bodies affected the entirety of the population in Lima as well as in the Peninsula, and their
literary and visual aesthetics. The last chapter reenacts the 1592 Revolt of the Alcalabas in Quito from
archival and visual texts that depict a setller homoerotic desire for enslaved men, who they beat, torture,
and kill, because the Arobe men in Esmeraldas live free.
These complementary case studies present various registrations of a structural shift in the world
following the “discovery” of the Americas, which affected people living both in Spain—in what might
be called internal colonies—and overseas in the Americas, in the “official” colonies. By “modern social
x

categories,” I refer to conceptions of class, gender, sexuality, and race, which, although still inchoate,
emerged in this period of global transition, when Europe began to imagine itself as the economic and
cultural core, with America, Africa, and the Middle East viewed as its peripheries. Understanding these
profound structures of modern human interactions can foster intercultural dialogues that are inclusive,
although fragmented.
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INTRODUCTION
GOLDEN PALIMPSESTS: HOW MODERN/COLONIAL IDENTITIES
REACTED TO A NEW GLOBAL ORDER

“Un asno cubierto de oro parece mejor
1
que un caballo enalbardado.”
While many theories of colonial discourse emphasize an imperial power imposing its way
of thinking and modes of expression onto colonial cultures and peoples, in this dissertation I
consider that this imposition affects members of the colonies and the metropolis alike. In core
and periphery alike, the subjects of Spanish colonialism produced documents constructed to
confront future readers with overlapping, conflicting narratives, pointing to a hidden, underlying
truth. I call this strategy of narrative resistance “golden palimpsests” because, as the epigraph
suggests, they appear to tell the story of donkeys covered in gold, while in fact they hide the true
story of noble horses covered in flour. The term “palimpsest” refers to a painting done on a
recycled cloth that, if placed against the light, reveals the prior, painted-over image beneath. In
this dissertation I attempt to unveil these erased images from the past. It is a figure that surtures
together material precarity and hidden images that are imperceptible to the naked eye. I use the
term “golden” in a triple sense. The Renaissance literature produced in Spain during its imperial
expansion is known as “Golden Age” literature; moreover, it was American gold that drove this
expansion and concomitant cultural production. Finally, at the level of these texts’ historical
reception, a dazzling golden surface distracts audiences, who fail to recognize the true character
of colonial epistemologies and the real cost of modernity as a world system.

1

“An ass covered with gold is seemingly better than a horse with a packsaddle” (my translation, Cervantes
2004:705).

1

The constitution of modern/colonial racial categories serves to dehumanize people in
both in Europe and the Americas, creating, for example, internal colonies of Jews and Moors
within Spain (cf. Childers 2006) alongside the external codification and exploitation of savages
and slaves in the Americas. The disenchanted masses from America and Spain reacted against
this “coloniality of power,” a concept that Aníbal Quijano defines in “Coloniality of Power,
Eurocentrism and Latin America” (2002) as a new “global model of capitalist (colonial/modern)
and Eurocentered power established since the colonization of America” (549). I argue that the
consolidation of Spain as a global power and a modern nation required the persecution and
codifying of Jews and Moors in the peninsula, the exploitation and codifying of African laborers,
and the absolute control of indigenous populations, their lands, and their resources. Spain’s rise
as the first modern 2 nation with a global imperial capacity came at the expense of a violent and
dramatic reconfigurarion of its subjects’ identities. These repressed identities were in turn
encoded in these subjects’s versions of history, their ways of knowing and living. In this
dissertation, I look at several case studies where historical and fictional subjects from these
“races,” namely Jews, Moors, Afro-descendant, and indigenous peoples, produced their “golden
palimpsests” as a strategy of resistance in the face of the Spanish Habsburg imperial expansion
of an economic world model based on agro-industry, extractive mining, and textile exports.
The nameless geographer of Cholula, the condemned witch María Pizarro, Atahualpa’s
descendant Andrés Sánchez Gallque, and Lepanto Battle veteran Miguel de Cervantes all
2

In Imagined Communities (1991), Benedict Anderson argues that modern nations created an imagined
community where workers/citizens could feel identified with one another through the circulation of the
press and cultural icons that allowed them to conceive themselves as belonging to a common spatialtemporality. Citizens of modern nations feel connected because they are part of a unified territory that
espouses one language, one culture, and one ethnicity, tacitly or explicitly condemning others. Spain
already used the press and science to produce a common sense of geographical spatial-temporality. Within
this unifying frame, it became possible to produce a discourse around a single cultural and ethnic origin
that exalts the Old-Christian lineage at the expense of the “others,” endorsing this ethnic group to be the
image for the cultural and political project that the modern nation entails. Another element of modern
nations is population control by means of an overwhelming bureaucracy.

2

resisted King Philip II’s exclusive, imperial discourse of modernity by means of visual arts,
performance, and writing, hiding within their texts repressed voices, subaltern discourses, erased
histories, and alternative ways of conceiving of the self during early modernity. These Spanish
subjects used translation and orality to perform both within and against the language and
textuality of an imperial grammar. These “golden palimpsests” textually attempted to undermine
Philip II’s imperial project while appearing to comply with Golden-Age imperial norms. Holding
them to the right light reveals a plethora of excluded voices and histories singing in the dark.
I have chosen to represent this transatlantic resistance by alternating chapters on Native
American visual texts with fluid conceptions of time, space, gender, nation, race, and sexuality,
with Spanish Golden Age texts by Miguel de Cervantes that resist these same categories. Thus,
chapters I, III, and V concern native texts while chapters II and IV discuss Spanish texts. I seek
to convincingly represent that America and Spain are equally created through the reorganization
of history and geography (chapters I and II) and new legislation regarding the control of
women’s bodies (chapters II, III, and IV), which resulted in an aesthetics of homoerotic desire
for the enslaved, whether in literature or the visual arts (chapters IV and V).
I address the construction of some modern social categories as sketched both in texts
written in early modern Spain and its colonies, particularly in selected works of Cervantes and in
indigenous American texts, comprised of a map, a performance piece, and a painting. These
complementary case studies present various registrations of a structural shift in the world
following the “discovery” of the Americas, which affected people living both in Spain—in what
might be called internal colonies—and overseas in the Americas, in the “official” colonies. By
“modern social categories,” I refer to conceptions of class, gender, and race, which were already

3

emerging at this period of global transition, when Europe began to imagine itself as the economic
and cultural core, with America, Africa, and the Middle East viewed as its peripheries.

The Making of a Gendered, Racialized, and Sexualized Colonial Subject
The argument that our intersubjective relations are shaped by the ongoing historical
legacy of colonialism was advanced by the multidisciplinary group “Modernity/Coloniality,”
comprised of Latin American sociologists, semioticians, and philosophers who in the 1990s and
2000s began to suggest that coloniality was constitutive of modernity and by no means derivative
from it, making this imperial design the basis for a modern world system (Wallerstein 1974,
1979; Quijano 1991, 2000; Dussel 1995; Mignolo 1995, 2000, 2005; Lugones 2007; and LaoMontes 2006). This group put world-systems theory into dialogue with subaltern theories and
postcolonial intersubjective relations. World-systems theorists studied the historical emergence
of the West and presented a counter-proposal to theories of economic development and
underdevelopment. They were intervening, in particular, against the widely-emulated work of
Walt Whitman Rostow’s ideas on free-market capitalism emblematized in his book The Stages of
Economic Growth (1960).
World-systems theorist Andre Gunder Frank proposed that post-colonial societies were
not “traditional” as Rostow had proposed, but that they were forced into exploitative economic
models forcibly imposed on them by Western powers (Frank, 1969). Immanuel Wallerstein
followed Frank and argued that Rostow’s model of “traditionalism” could not be disassociated
from an uneven colonial relation, and that a region’s economic and social welfare depended on
their position as peripheries, semi-peripheries, or countries of the core, following an early
modern international division of labor (1974; 1979). The Latin American wing of world-systems
4

theory, commonly known as “dependency theory,” further developed these critiques by marrying
them to the political project of decolonization. Its main figures are Argentinian Raúl Prebisch
(1949) and Uruguayan Eduardo Galeano (1971 [2009]), who describe the fatal economic
dependency of Latin America on Europe and the United States, which in turn translates into a
particular kind of vulnerability to repressive political regimes. The Modernity/Coloniality group
came out of this tradition, but sought to historically contextualize this decolonial perspective.
Walter Mignolo refers to the group as the Modernity/Coloniality/Decoloniality Collective
Project.
The Modernity/Coloniality Group connected these economic predicaments to the
challenges that people face in their daily lives precisely because of the structuring relationship
that colonialism bears to our own (modern) historical conjuncture. In The Idea of Latin America
(2005), Walter Mignolo describes the colonial/modern relation as
[…] not just one more event in some long and linear historical chain from the creation of the
world to the present leaving behind all those who were not attentive enough to jump onto the
bandwagon of modernity. Rather, it was a key turning point in world history: it was the moment
in which the demands of modernity as the final horizon of salvation began to require the
imposition of a specific set of values that relied on the logic of coloniality for their
implementation. (Mignolo 2005:6)

This modern linear ordering of the past uses a logic of salvation to establish a moral superiority
over colonized bodies. With every instance in which scholars promote modernity, in the same
gesture they also promote coloniality, its darker side. In The Modern World-System (1974),
Immanuel Wallerstein had already argued that Spanish colonialism inaugurated capitalist
agriculture and a global, economical system through the construction of modernity, and that the

5

social categories adequate for the reproduction of the resulting international division of labor
continue to affect people everywhere today. 3
Aníbal Quijano takes Wallerstein’s argument a step further and claims that this
“articulation of all forms of labor control around capital” also structures equally global and
unevenly relationships to culture since “all the experiences, histories, resources, and cultural
products ended up in one global cultural order revolving around European or Western
hegemony” (2000:540). Moreover, Quijano proposes that subjective or rather intersubjective
relations in this global capitalist system operate under historically produced “geocultural
identities” (541). Quijano continues,
From this point of view, intersubjective and cultural relations between Western Europe and the
rest of the world were codified in a strong play of new categories: East-West, primitive-civilized,
magic/mythic-scientific, irrational-rational, traditional-modern—Europe and not Europe. Even so,
the only category with the honor of being recognized as the other of Europe and the West was
“Orient”—not the Indians of America and not the blacks of Africa, who were simply “primitive.”
For underneath that codification of relations between Europeans and non-Europeans, race is,
without doubt, the basic category. (542)

While I agree with Quijano in that orientalism holds a different meaning for Eurocentrism than
blackness and indigeneity, I think that his view of “the West and the rest” renders invisible what
modernity and Eurocentrism did to Europe itself (cf. Césaire 2000), because modernity
distributes violence in the peripheries as well as at its core. Besides, while race might be the
basic category determining intersubjective relations, it can be understood as neither separate
from nor prior to other categories such a class, gender, and sexuality. I would also like to add
language as a basic category, because mother-tongues place people in colonial hierarchies such
as colonial/tribal or written/oral.

3

For a world-system analysis that follows Wallerstein’s methodology (1982), for an understanding of an
early-modern world economy that connects China, the Arab world, and Europe, see Abu-Lughod (1989).

6

Feminist sociologist Maria Lugones further complicates Quijano’s claims, highlighting
his inability to see gender relations ar work in this colonial matrix of power and postulates,
against this shortcoming, a “colonial/modern gender system” (2007; 2008a; 2008b). In “The
Coloniality of Gender” (2008a), Lugones reminds us that, “the naturalizing of sexual differences
is another product of modern use of science that Quijano points out in the case of ‘race’” (7). She
supports her argument with the work of Native American and African women scholars who
introduced counter-narratives to a modern/colonial patriarchal gender binary from two different
local histories and female decolonial perspectives. In The Invention of Women (1997), Oyéronké
Oyewùmní argues that Yoruba life “has been translated into English to fit the Western patterns
of body-reasoning” (1997:30) and that the imposition of gender was carried out by the state’s
legal and bureaucratic machines (123) at the expense of a Yoruba conception of humanity as
“unsexed” (156). For her part, Paula Gunn Allen argues in The Sacred Hoop (1986) that many
American Indians have a female creator expressed in figures such as Serpent Woman or Corn
Woman, and that colonizing powers attempted to replace it with a Christian male creator by
means of “image and information control,” which resulted in “starvation, disease, and the
disruption of all social, spiritual, and economic structures” (1986:42). Prior to colonization,
Cherokee women were militarily, politically, and spiritually involved in a ruling system based on
complementarity, and almost ninety nations recognized a third gender, which encompassed
individuals who might now be described as lesbian, gay, transgender, and unsexed, often with no
social stigma attached (ibid.). Lugones includes this complex patriarchal apparatus into her
concept of the “coloniality of gender,” which she considers to be a racist, heterosexist, and
violent system that conceives women as inferior and traps them in a narrow concept of gender
(2008:12). Lugones concludes that this gendered modern/colonial organization of life “begins to
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take shape during the Spanish and Portuguese colonial adventures and becomes full blown in late
modernity” (15).
Quijano and Lugones point to categories that determine the way people are able relate to
one another, see the world, and move within it in every aspect of their daily lives. Peoples’
positions within a governing set of uneven social categories are codified in advance, their
identities are geoculturally overdetermined, and their possibilities to produce and reproduce their
knowledge are confined to what Mignolo calls “epistemologies of essence” (2000:xvii). The
Spanish early modern state apparatus devised ontological categories as the necessary component
of what would become the first modern empire and the first major wave of the expansion of
global capitalism, a world system articulated in part in relation and as a response to what was
being confronted in the New World. I want to explore what kind of material traces remain from
the bitter-sweet encounters that took place from the core to the peripheries of this new worldsystem, between corsairs and renegades, conquistadors and caciques, Arabs and Jews, enslaved
Africans and Portuguese traders and scribes. To this end, I trace responses and acts of resistance
to the emerging capitalist world-system in the aforementioned texts, attentive particularly to
instances when the “epistemologies of essence” are challenged as, in this moment of transition,
people overlap geocultural identity on identity to create palimpsests of relational ontologies (cf.
Mignolo 2000:xvii).
Racialized, gendered groups in hierarchical relation to one another communicate in the
common language of empire. The golden palimpsests I analyze showcase a surface layer that
conforms to such imperial language; however, this layer hides another layer of meaning to be
reconstructed from the margins of orality. Considering the “colonial matrix of power” (Mignolo
2005:4) through Golden Age literature and colonial cultural artifacts sheds light on the formation
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of the coloniality of power/gender as well as the creative ways that people used to contest these
structures in the very act of appearing to confirm them, doing so to present their own
epistemologies. Orality and material artifacts must be read against the light of writing. The
relevance of this palimpsestic performance of identity is, furthermore, not confined to the past;
people with alternative epistemologies continue to live according to colonial social categories
created during early modernity and also continue the struggle to escape them (Santos 2004).
Thus, the performance of modern identities, which necessarily takes place in translation, serves
as a tool to survive modernity. In their palimpsests, the anonymous Cholula mapmaker, Peruvian
mestiza María Pizarro, Quito painter Sánchez Gallque, and Iberian writer Miguel de Cervantes
defy essentialist notions of gender, race, geographical origin, or class, encrypting alternative
histories in their cultural productions. These texts, taken together, provide examples of cultural
interventions that emerged simultaneously from many different locations within the Spanish
Empire at the peak of its expansionist period. These works demonstrate not only a cultural, but
also a legal and epistemological resistance that open a windown into the multiple modernities
that have persisted into our own time.
As cultural artifacts, literary and visual texts are institutionally privileged sites that index
the colonial matrix, clarifying the stakes of political action against but also within it. In Cultures
of Politics/Politics of Cultures: Re-Visioning Latin American Social Movements (1998), Sonia
Alvarez, Evelina Dagnino, and Arturo Escobar describe cultural products as “meanings and
practices, as simultaneous and inextricably bound aspects of social reality” (Alvarez et al.
1998:4). The cultural is political in that “meanings are constitutive of processes that, implicitly or
explicitly, seek to redefine social power,” and provide alternative conceptions that “unsettle
dominant cultural meanings” (7). Boaventura de Sousa Santos believes that the World Social
9

Forum can prvide such political space to challenge global power (2006b). While printed texts
occupy the center of this colonial matrix, where they legitimate and organize social relations of
difference, many colonized subjects contested power asymmetries by means of political
interventions that reclaimed some epistemic ground, all the while playing by the rules of the
Spanish crown’s cultural politics. I use ‘cultural politics’ as defined by Alvarez et al. as, “the
process enacted when sets of social actors shaped by, and embodying, different cultural meaning
and practices come into conflict with each other” (1998:7). While Golden Age literature
advances meanings and practices central to the colonial matrix of power, colonized subjects in
Spain and America could contest such cultural hegemony by proposing alternative meanings and
practices with the hope of redefining social power in and through their own textual and artistic
practices, or at least reclaiming a space to rewrite a hegemonic cultural memory from alternative
perspectives. The selected palimpsests showcase these conflicts in meaning and practices, and a
close reading reveals the authors’ active interventions in a politics of culture.
Mignolo attempts to illustrate “the geo-politics of knowledge from the perspective of
coloniality” (2005:xi), from the perspective of the colonized/enslaved, while aiming at
strengthening a “decolonial paradigm of knowledge” (xii). He takes to heart the decolonial
project that Franz Fanon advances in Black Skin, White Masks (1952), which seeks to decolonize
the consciousness of colonial subjects, because “to speak […] means above all to assume a
culture, to support the weight of civilization” (Fanon 1967:17-18). In The Wretched of the Earth
(1961) Fanon pursues this logical extension of his previous work, and proposes that coloniality’s
perverse logic of whiteness depends on blackness, and that, in order to overcome the conditions
wrought by colonialism, colonized people need a revolution with “absolute violence” (Fanon
2005:37). I also attempt to answer wa Thiong’o’s call to decolonize the mind and make openings
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for literatures in indigenous and African languages (1986). While I wish to build on the
decolonial paradigm, I also want to analyze cultural artifacts from the perspective of modernity.
In other words, I prefer to look at cultural productions from both colonial and modern
perspectives with the objective of observing a dialogue between the colonizer and the colonized
in order to explore how modernity affects both sides of the divide, whether as formal external or
as informal internal colonies. Since modernity stands “as an historical condition and a process
characterized by an entanglement of capitalism, coloniality, and Occidentalism, the Spanish
empire was clearly the first Imperial power of the emerging modern/colonial world-system”
(Lao-Montes 2006:212). It is the blueprint of all modernities to come and it affected people in
Spain as much as it affected conquered populations in the colonies.
In “Beyond Abyssal Thinking” (2007), Boaventura Sousa do Santos defines ‘abyssal
thinking’ as,
a system of visible and invisible distinctions, the invisible ones being the foundation of the
visible ones. The invisible distinctions are established through radical lines that divide social
reality into two realms, the realm of ‘this side of the line’ and the realm of ‘the other side of the
line.’ The division is such that ‘the other side of the line’ vanishes as reality becomes nonexistent,
and is indeed produced as nonexistent […] what most fundamentally characterizes abyssal
thinking is thus the impossibility of the copresence of the two sides of the line. To the extent that
it prevails, this side of the line only reveals by exhausting the field of relevant reality. Beyond it,
there is only non-existence, invisibility, non-dialectical absence. (Emphasis added; 45-46) 4

In “World-System and ‘trans’-modernity” (2002), Enrique Dussel proposes to analyze the
relationships on both sides of the divide as ‘transmodernity,’ the self-affirmation of cultures
colonized by Western modernity and subaltern responses from various epistemologies. Dussel
sees this new methodology as fostering interculturality. While others speak of transculturation,
acculturation, and so forth, I prefer to think of these cultural relations as transmodern palimpsests
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For his theory on the ‘Sociology of Absence’ see 2004, 2006a, 2006b.
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that have submerges colonial meanings in the invisible side of modernity instead of renouncing
them. It is my contention that the hidden meanings of darkened colonialities hold the potential to
help us overcome abyssal thinking and escape the trap of modernity. The challenge remains to
unveil against the right light.

Palimpsests in a Transatlantic Dialogue
Although economic, territorial, and ecological repercussions of five hundred years of
colonization have reached truly global proportions, much scholarly work remains to be done to
set European, Indigenous, African, and Asian cultural artifacts in dialogue with one another
when looking at the past. Although some of this work has already begun, in particular with
Rolena Adorno’s Guaman Poma: Writing and Resistance in Colonial Peru (1986) and Guaman
Poma and his Illustrated Chronicle from Colonial Peru (2001), Mary Louise Pratt’s Imperial
Eyes: Travel Writing and Transculturation (1992) or with Ella Shohat and Robert Stam’s
Unthinking Eurocentrism: Multiculturalism and the Media (1994), my dissertation aims at
building on such foundations, with the particular aim of exploring the continuities and conflicts
between Iberian high culture and the “popular” cultural productions of colonized subjects in
three particular case studies. Although on a much smaller scale than the writers above, I propose
to open a space for this transatlantic textual dialogue via both close reading and archival research
to provide a historicized examination of these cultural artifacts. I examine postcolonial
productions from the Viceroyalties of México (Anáhuac) and Perú (Tawantinsuyu), as well as
from the Real Audiencia de Quito (Chinchaysuyu), using these points of departure to inculcate a
dialogue that ultimately extends beyond the viceroyalties in the Americas (Abya Yala).
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The written record is shot through with ambiguity and conflict between local, oral
languages and knowledges in the Americas and the official practices promoted by the Spanish
Habsburg Empire. This is particularly the case in the cultural productions of subaltern artists
obliged to play by the rules of a dominant cultural politics. Responding to this imposition, they
work in two simultaneous registers, performing palimpsestic identity to smuggle alternative,
censored meanings into the official public sphere. In arguing that Miguel de Cervantes’s
literature unfurls as a response to this new world-system of modernity/coloniality, I follow the
work of Diana de Armas Wilson (2000), William Childers (2006), Barbara Fuchs (2001; 2008),
David Niremberg (2008), Irene Silverblatt (2008), and Michael Armstrong-Roche (2009). These
scholars trace the interweaving between modernity, race, and gender as these threads run through
Golden Age literature in general and Cervantes’s texts in particular. Their theoretical work knits
these axes as the structuring matter of modern ontologies. Instead of tracing an Islamic
“influence” on Cervantes, my decolonial reading of his texts unveils an Islamic structure and a
Crypto-Islamic perspective that hides behind a Spanish mask. Islamic and Jewish epistemologies
can only be read against the light of modernity in the context of Early Modern Spain.
The corpora I analyze is twofold. On the one hand, I look at a selection of textual artifacts
created by colonized subjects in México, Perú, and Quito and set them in dialogue with
Cervantes’s texts to show how in each the artist hides an epistemology of the cultures newly
subjected reorganized andcountoured by the domination of an emergent Spanish empireaesthetic
form. In the case of Mexico, I compare a geographical-historical discourse as articulated by a
nameless Cholula painter (tlacuilo) in a map to Cervantes’s map-in-fragments presented in his
Byzantine novel Los Trabajos de Persiles y Sigismunda (1617). Cervantes’s subversion of
gender norms is primarily routed through the engendering of the nation, particularly around
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Celtiberian/Moorish Marian performances of gender and conceptions of marriage and citizenship
that hide the Jewish and Islamic practices that underwrite a different kind of civil society. While
Cervantes wears a Greek mask to hide Jewish and Islamic epistemologies under threat, he
denounces how an unsatiable imperial desire drives Spanish actions as it once drove the Romans.
In the case of Perú, I analyze the court case of María Pizarro (1571-1573), who, through a
performance of possession, defied colonial gender discourses enforceed by means of religious
and civil law. She weaves resistant codes on the priests’ cassocks and in their sermons, which
she hides beneath a Christian appearance. These meanings remain today only as a specter
haunting Spain’s historical archives (cf. Pratt 2002), an echo that still reverberates beneath the
surface of incriminating testimonies. In Don Quijote de la Mancha (1605, 1615), Cervantes often
pairs Orientalism with representations of desire in order to undermine an essentialist Spanish
masculinity built on the fundamental brutality of imperial expansion, or madness. Finally, in the
case of Quito, I unpack the intersection of orientalism, slavery, and desire as triangulated by the
colonial administration, which a native artist, Andrés Sánchez-Gallque contests in his painting
Los Dones de Esmeraldas (1599), sent as a gift for the inauguration of King Philip III. The
painter takes cover under the authoritative image of the African lords of Esmeraldas who refused
to submit to the Spanish Crown. I will compare and contrast these texts, whichs span a wide
range of genres and a little over half a century from mid-sixteenth to early-seventeenth century
by drawing them together through a series of thematic readings.
I argue that these cultural productions inform each other and cannot be studied separately
if one hopes to understand them from a world-systems perspective. Indeed, my understanding of
Golden Age literature cannot be explained without the equal presence of colonial cultural
productions. I therefore read them in a dialogical, transatlantic light. This dialogic reading is
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methodologically informed by the writngs of Mikhail Bakhtin on dialogism. In Rabelais and his
World (1984b), Bakhtin actually had Cervantes in mind when conceptualizing his analysis of
irony. This is particularly important because I connect polyphony to relational ontologies and
uses of irony in order to reveal the rhetorical framing of these palimpsests in my own study. I
also draw on the methodology of Fernado Ortiz, who in Contrapunteo cubano del tabaco y el
azúcar: Advertencia de sus agravios agrarios, económicos, históricos y sociales, su etnografía y
su transculturación (1949) unfolds his theory of the counterpoint, the cultural and economic
dance between two conflicting colonial crops (sugar and coffee), engaged in a transatlantic
dialogue. The case studies in the present work function as counterpoints that reassemble the
dance floor of early modern cultural politics.
This dialogic methodology enriches a modern/colonial analysis of the aforementioned
works, extending the vision of coloniality to the heart of modernity in early-modern Spain. In
this sense, the chapters on Europe and America take turns examining a certain social category of
existence—be it geographical origin, gender, race, or sexuality— as a lens through which the
range of conflicts that characterized thepolitics of culture of this period come into sharper focus.
I also use contemporary translation theory to weave the oral histories of people suffering from
the imperial effects who resist and persist in a series of intercultural encounters as both cultural
and linguistic phenomena taking place in particular contexts engendered by struggles of power
(Niranjana 1992; Appiah 1993; Rafael 1992; Robinson 1997; Bassnett and Trivedi 1999; Arrojo
2002; Cronin 2002; Baker 2006; and Bandia 2010). As for the dissertation’s poly-thematic
nature, I draw upon the rich and generative insights of Julieta Paredes in Hilando fino desde el
feminismo comunitario (2008a). I find particularly compelling her use of weaving as a figure for
the labor of theory, where apparently disparate elements function as threads that converge in one
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single three-dimensional design and the revelation of a colonial/modern textual pattern, which is
also the aim of this study as a whole. The chapters can thus be read as isolated analyses that
gradually entwine conceptualizations of race, class, gender, and sexuality by means of a
dialogism that overlays axis on axis, point by (counter)-point, finally coalescing into a single
complex social fabric constitutive of coloniality/modernity.
This project takes on increasing significance as it moves beyond the México/Perú
dichotomy to consider cultural products beyond the medium of the printed text, placing, for
example, Waman Poma de Ayala’s Nueva corónica y buen gobierno (1615) within the setting of
a larger cultural spectrum. It also contributes to the modernity/coloniality debates on relational
ontologies by offering case studies retrieved from historical archives that illustrate coloniality in
the making. Mignolo tells us that the “modern/colonial world (and the colonial matrix of power)
originates in the sixteenth century, and the discovery/invention of America is the colonial
component of modernity whose visible face is the European Renaissance” (Mignolo 2005: xiii).
As such, I have chosen to include cultural artifacts from the sixteenth century, beginning with the
perspective of the colonized, decades before Waman Poma wrote his Nueva corónica, where he
exposed his own decolonial resistance to a monocultural Spanish modern world. The analysis of
these texts necessarily varies depending on each palimpsest and on its cultural and socio-political
context of production.

The Relaciones Geográficas of Cholula
In Chapter I, entitled “Nahui Ollin: Time, Space, and Gods in the Relaciones Geográficas
of Cholula,” I look at the understanding of history and geography in the map of Cholula from a
pre-Columbian, decolonial perspective to unveil the strategies that the descendants of the wise
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elders developed to produce resistant texts that encrypted an epistemology of the Abya Yala. 5 In
1578, King Philip II commanded the Relaciones Geográficas to map all its colonies and collect
statistics related to global trade and mineral resources. This forty-five-item questionnaire
included social and natural histories and a map to visually complement the imperial narrative.
The artist who made the map of Cholula encoded a palimpsest appearing to conform to the
colonial grid, while also representing a pre-Columbian conception of time and space. In this preColumbian epistemology, time is cyclical and it is directly related to space, because both are
complementary to each other in the making of movement. The word for movement in Nahuatl is
ollin and nahui means four. Together, it is the fulfillment of all time and space. All direcctions
move pulled by the force that causes the universe to move. At the conjuction of time and space
resides a perfect dynamism that is also present at the center of history and at the origin of life.
The Cholula map defies an imperial understanding of history and geography—two fields that
were rapidly modernizing early-modern European science—and proposes instead a social history
of Cholula prior to the Conquest.
From this literary articulation of time, space, and reason, I look at the pre-Columbian
sense of chronicles and geography as juxtaposed to peninsular Spanish royal polices, such as the
mapping of both Spain and of the New World. Simultaneous to a modern geographer’s
redefinition of a space, such as the printed maps of the Iberian Peninsula to be viewed in one
gaze, or the mapping of the New World was intended to contain the conquered territories and
turn them into rational visual narratives. These two epistemological tools of domination are
manifestly inter-connected in the Relaciones Geográficas of 1578, historic-geographic data of
the colonies prepared under the order of Philip II. In the case of the Cholula map, a map that was
5

This is a Kuna term for the “land in its full maturity,” but it is used by Native Americans to refer to the
American continent.
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part of the Relaciones sent to the Spanish King, the Mexica artist was informed by a long
pictorial tradition that unfortunately can only be partially documented today. Although most
Aztec and Mayan codices were burned in 1530 under the order of Inquisitor General Juan de
Zumárraga, some codices survived because they were sent as gifts to kings and popes in Europe.
With the help of early colonial codices, art historians have done an admirable job reconstructing
meanings behind these codices. I draw on the work of Aztec manuscripts art historians including
Alfredo López Austin (1973), Inga Clendinnen (1991), Ellen Baird (1993), and Miguel LeónPortilla ([1999] 2002). Although not a pre-Colombian text, the trilingual Historia general de las
cosas de Nueva España (1545-1590) was a particularly important source for the reconstruction
of Aztec semantics. The Florentine Codex, as it is mostly known, was prepared under the
supervision of Fray Bernardino de Sahagún and was written in Spanish, Latin, and Nahuatl.
First-generation, colonized artists illustrated this chronicle. The children of the last generation of
wise men record their version of history and geography behind their images. The Cholula artist
was likely also a first-generation colonized artist from the local pre-Columbian intellectual elite.
For this chapter, I use Mesoamerican codices, archeology, and maps in an attempt to
trace unwritten histories in the Cholula map. In the case of Cholula, the second most populated
city after Tenochtitlán before the Conquest, the leaders descended from the lineage of people
who had built the biggest pyramid in the world, the Tlachiualtepetl (León-Portilla 2002:110).
The twelve calpolli [family branches] that comprised the social network governing Cholula’s
spirituality were enumerated in the Historia Tolteca-Chichimeca (c. 1547-1560). The painter of
the map of the Relación de Cholula (1581) was most certainly a member of one of these calpolli,
educated in the College of Santa Cruz in Tlatelolco with Sahagún as a mentor, but also wellversed in the social and religious histories of the region. The map of the Relación de Cholula
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presents a symmetrical grid respecting the conceptual conventions of a town according to
Spanish geography, yet it also reveals a typical representation of a Mexica cosmology. The map
is a palimpsest that superimposes two cosmologies of the relation between time and space,
making of this document a cartographic history of Cholula that serves as a model for a resistant
postcolonial mapping.

Modernity/Coloniality in Persiles y Sigismunda: Spain’s Internal Colonies
In Mexico, the Cholula tlacuilo [painter] used a map to encode an alternative social
history and geography to the one imposed by King Philip II. Cervantes has a very similar project
hidden in his posthumous work Los trabajos de Persiles y Sigismunda (1917). 6 In Chapter II,
entitled “Modernity/Coloniality in Persiles y Sigismunda: Spain’s Internal Colonies,” I look at
the ways in which Cervantes undermines the geographic, historical, and linguistic unity of Spain
as conceived by Philip II, by proposing an alternative drifting, poly-temporal, and
multilingual/multiethnic community that opts for an inclusive social history and geography of the
“other” Peninsula. Cervantes created his Golden palimpsest by using carnival and irony,
apparently writing about a spiritual pilgrimage to Rome, while actually talking about hiding
one’s own identity to survive a racialized modernity. While at a surface value this is a Byzantine
work, a deeper examination of the text and its intertextual/paratextual references reveals literary
characteristics of the Arabic maqāma genre, a literary genre that followed the oral poetic prose
from India to Iran, Irak, Egypt, and to Spain in the several moments of imperial translation.
My argument was greatly influenced by the work of Cervantist Barbara Fuch’s Passing
for Spain: Cervantes and the Fictions of Identity (2003). She argues that the complexity in
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identity and nation formation in early-modern Europe can be felt in Cervantes’s use of
theatricality, particularly through cross-dressing and disguise, in his attempt to counter a
Counter-Reformation ideology and see the limits of the nation (Fuchs 2003:x). She sees the
emergence of a Spanish modern identity after the triple-event year of 1492 when the Fall of
Granada, the expulsion of the Jews, and Columbus’s arrival to America all took place. Having
the tlacuilo’s map in mind, which depicted the people who walked the lands to include their
histories and their paths, I saw that Cervantes’s drifting community was doing just that. I wanted
to understand what hidden meanings I could find following Fuchs’s proposition and the
characters’ path. All silences and crossroads lead me to Islam and to Cervantes’s own past and
path.
The Byzantine plot tells the story of two crypto-lovers passing as Nordic siblings
(Periandro and Auruistela) who are saved from their sacrifice at the hands of Barbarians by a
family of Spanish-Barbarians composed of Antonio, Ricla, and their children. Together, they
embark upon a journey of return to Spain and, along their way, they escape many downfalls of
kingdoms poorly governed and survive many naufrages. The second half of the book takes place
inland in Spain, which the group traverses wearing pilgrim clothes. The Spanish-Barbarian takes
his mixed-lineage home to the center of La Mancha, where his daughter, Constanza, acquires a
nobility title. But the younger generation goes on with the siblings on their way to Rome through
France and Italy. In Rome, the farse is uncovered, the eloping siblings reveal their love, save the
last Spanish characters from their death sentence, and fall pray to enchantments, but manage to
overcome each and every obstacle. The tension abruptly resolves as Auristela, now going by
Sigismunda, reveals her own desire to remain a virgin and live an autonomous life.
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I found that Cervantes’s drifting community’s survival depends on their storytelling,
cross-dressing, acting, singing, jousting, and painting; in short, by means of performance.
Identities shift while the tension about the characters’ purity of blood increases as well as the
violence inherent in the emerging imperial model. Cervantes’s Spain includes Arabs, Moors,
Jews, Native Americans, Bituanians, Irish, Welsh, Polish, Portuguese, French, Italians, Spanish,
and others, all performing an immaculate Christian lineage. Translation, evident in the first half
of book, fades out as the characters enter Spanish territory through Lisbon under Philip II’s rule,
when Spanish takes over the Peninsula. The apparently Byzantine novel tells the story of two
reunited lovers that pretend to be siblings as they escape from heterogeneous dangerous
situations until a moment of anagnorisis at the end of the novel, when their identities are
revealed. Throughout their adventures, they travel with a Barbarian, Spanish family composed of
a Spanish father, a Barbarian mother, and their two mestizo children.
In terms of identity, in the first book a declaration of faith sufficed to be recognized and
included in the drifting community even if its members came from waters plagued with corsairs,
pirates, renegades, run-away-brides, and criminals. Their mistrust diminishes as they become
more

intimate

after

each

death

and
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islands/communities). Story-telling and singing heal the members of the drifting community.
Lineage gets increasingly questioned in the second book; as mistrust arises, the need to perform
and the importance of appearance increases. Yet, it is not until the third book that purity of blood
takes a central role: violence against women becomes ubiquitous and the corruption of the
Inquisition is made explicit. Finally, safe outside of Spain, in the fourth and last book, Periandro
and Auristela reveal their “true” identities as Persiles and Sigismunda, names the reader had not
seen since the title page. Spanish identity as monolingual and pure (based on the concept of
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pureza de sangre española) is dismantled when the reader connects the two most peripheral
places in the novel: the Barbaric Island in the northernmost part of Europe, where the story
begins to Rome where it ends, in the southernmost part of Christian lands. By the book’s close,
Persiles has become Spanish, as he identified himself, and through his metamorphoses, many of
the expelled saw their possibility of return. Moreover, a mestizo son dressed with skins and
arrows—born to Ricla a woman from the Barbarian Island, and to an Old-Christian Spanish,
Antonio from La Mancha—is nonetheless the most heroic and pious Spanish figure in the text.
Cervantes’s architecture of space supports his blueprint for an inclusive identity. Fuchs
delineates Spain’s “complex network of imperial and economic transactions on the Atlantic and
the Mediterranean, [the] geographic limits of Spain” (Fuchs 2003:48). Yet, I argue that
Cervantes avoids these waters to counter this imperial geography. This text starts in medias res,
with a man pulled out of a well full of captives to be sacrificed. He manages to escape and is
rescued by Antonio, who brings him to his barbarian wife’s cave. In this first book, places have
no names (un lugar […] de cuyo nombre no quiero acordarme?) and they cannot be pinpointed
to any particular location. Moreover, the reader has little sense of space as the ocean waves make
orientation even harder. These non-places at the end of the world reside out of history. Time
seems suspended. In fact, Cervantes rarely mentions any temporal markers, and when he does, he
presents a mythical, ahistorical time. The community drifts because of supernatural storms and
fires. More importantly, they escape from Barbarian forms of violence.
In the second book, jealousy causes more violence, and the characters move to a courtly
environment, yet still plagued with fantasy. Story-telling recedes to more plot, and the atemporal
oceanic setting gives way to spectacular civilizations on islands, such as Policarpo’s bountiful
and beautiful island or the spiritual and barren Hermit Island. Cervantes uses Erasmine
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philosophy (the concept of the new man that acts of free will guided by his charity) and pastoral
elements such as the locus amoenus to wear a Greek mask and talk about the violence of courtly
culture. Charity articulates life outside the polis allowing the members of a drifting community
to enact their divine right to free will. On the contrary, the court’s conception of love
surrounding jealousy follows the Aeneas trope of love as a metaphor for imperial expansion.
Courtly heroism is measured in epic and chivalric terms. For example, Periandro proves his
worth to the kings throughout the second book by performing chivalric actions, such as winning
Policarpo’s jousts (a Celtic king) or miraculously making an impossible jump riding a powerful
Barbarian horse to gain the favors of a Polish King Cratilo [poderosísimo caballo bárbaro] (PS
II, 17, 258). 7 In the former example, Auristela’s jealousy threatened the security of the drifting
community, and that of Arnaldo had affected his kingdom back home by failing his moral duties
as a good king. In the latter example, Periandro dominates a sensual beast of an impure lineage
materialized in the flies, “proeza […] guardada solo al héroe cristiano” [a feat […] reserved
only for the Christian hero] (Padilla 2005:267). These chivalric islands illustrate great honorable
societies of prosperity and wealth destroyed by jealousy and false love. The strongly Erasmine
component can be perceived mostly in the hermits’ island, where the language of Utopia is
ubiquitous. A hermit that was at once an Erasmine and a French knight and his virgin partner
inhabited the island. Following Erasmus’s new man, the book ends favoring spiritual love over
courtly love. While Policarpo’s island burns to the ground, the French immaculate couple returns
home after their names have been cleared, a metalepsis for Antonio’s return to his home in
Spain.

7

For the story of Cratilo’s horse, see (PS II, 19).

23

In the third book, the geography shifts from marine islands to landlocked communities,
from pre-modern Barbarian storytelling and courtly love to modern/colonial performance genres
such as painting, theatre, and writing. Once on the peninsula, on foot and with a donkey carrying
their gold, PS’s main characters dress up as pilgrims as they move towards Rome. Their journey
by then has become even more dangerous than storms and pirate raids. To become modern, the
characters tell their stories onshore, which are then painted in a Renaissance style. Their
fantastical stories are first translated into a painting precisely to secure them papers to safely
transit through Spain. The painting depicts a map of their journey and had the role of passing
these fantastical stories as real. Theater also takes the center stage; an invitation to see a comedy
inaugurates their stay in Iberia. Like the characters on stage, the members of the community
change clothes and act as “true pilgrims.” With papers and with theatrical skills, the now
pilgrims avoid all metropolitan centers, stopping instead at towns with documented historical
connections to a submerged Islamic past (Quintanar de la Orden or Valencia, for example).
Another painting portrays Guadalupe, and it is a historical painting that had remained hidden
from the Muslim occupation of Seville and brought for protection to Trujillo. Since the inception
of Christian time, it was considered a source of miracles for the crippled and the blind. The
pilgrim community goes to Antonio’s town of Quintanar de la Orden, a location where a
historical dispute over a hospital reveals Old-Christians/conversos tensions. In this town,
Antonio’s daughter, Constanza acquires a nobility title through marriage to a dying nobleman.
Any traces of her Barbarian lineage are cleansed the moment a decadent aristocracy expires.
The community also witnesses a massive escape from Spain, when an entire Moorish
town is set on fire and its inhabitants are forced to sail at midnight to Berbería (today Morocco),
while a Moorish convert woman stand on the ashes and stays behind, hidden in a church with the
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pilgrims like Guadalupe in her shrine. At another place, Isabel Castrucha performs a possession
by the demon hoping to be reunited with her lover in an autonomous territory in Italy. Violence
against women and their precarious possibilities of survival is a running theme parallel to that of
a Moorish Spain. Womanhood and nationhood seem intertwined in the Cervantine literary
structure, where Muslim women’s access to citizenship proves Spain’s caritas and its denial, can
delegitimize the good governance of King Philip II. Indeed, a strong criticism of the Inquisition,
imperial governance, and their violence on civilians is present throughout the novel. In Los
trabajos de Persiles y Sigismunda, nationhood, gender, and law neatly weave a complex social
pattern that puts the legitimacy of the king to the test. Cervantes reveals Spain’s history and
geography as double, a palimpsest hiding the muffled voices of women and of its internal
colonies during the rule of Philip II over a homogenizing modern/colonial and patriarchal nation.
Cervantes weaves an Islamic literary, geographic, and historical past and in the process, beneath
this secret layer of meaning, he hides yet another, deeper level of meaning that he connects to his
most intimate confessions, regarding his own past braggart personality, his exile, his various
imprisonments, the illegitimate women of his life, and possibly a connection to the last Muslim
literary networks, which carried their manuscripts and hid them, like the Aztecs had done in
Cholula.
In this chapter, I explore Cervantes’s conceptions of space and time, and how these
articulate a complex and anxious Spanish identity and a Moorish Islamic multitemporal socioscape to counter Philip II’s history and geography. The Relaciones Geográficas, and its
endorsement by the Pope, by the largest military capacity in the world, and by an open access to
science and technology constituted the basis for his hegemony. Cervantes’s palimpsest presents a
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search for possible worlds, 8 utopian worlds, peaceful worlds, bountiful worlds, all destroyed by
myths, jealousy, and modern forms of violence such as religious and racial persecution as well as
violence on women’s bodies. Cervantes appears to write a Byzantine novel, supported by
Erasmus’s philosophical principles of caritas and free will. Yet, underneath this surface, he
proposes a social history and geography of Spanish “others” living as internal colonies to the
Imperial state, following the maqāma literary genre that features disjointed narratives and Arabic
political philosophy surrounding citizenship and prophecy.

María/María: Possessed by God, Dispossessing the Law
Violent gender policies affected women in Spain as well as in the Americas. Chapter III,
entitled “María/María: Possessed by God, Dispossessing the Law,” looks at a case study of a
sixteenth-century mestiza woman in Perú, María Pizarro, and how she used her imagination and
her tongue to escape her fate at the convent. I analyze the depositions for her Inquisition trial
entitled “Proceso de fe de María Pizarro,” today housed in Spain’s Archivo Histórico Nacional
(AHN, Inquisición 1647, fols. 1r-27r). The archives show a very complex, long-term
performance that enabled María to live outside the normative roles for women during her time: a
wife and a nun.
Since her elder sister was to marry, María had only one option: a convent. Financial
limitations prevented her widow mother from marrying both. Through her performance of

8

I draw this concept from scholars that see the relationship between fiction and possible worlds and its
effects on narratology, such as Marie Laure Ryan’s Possible Worlds, Artificial Intelligence and Narrative
Theory (1991), Ruth Ronen’s Possible Worlds in Literary Theory (1994), and Lubomir Dolezel’s
Heterocosmica (1998). Through fiction, new worlds are built outside of reality, which with time turn into
reality, allowing for the crafting of a plural cosmos. In Lector in fabula (1990), Humberto Eco already
explored the role of the reader in the creation of possible worlds. I contribute to these discussions to expand
the role of the reader to that of an author for another metanarrative dimension in the works of Cervantes as
the legitimate claim of the new moriscos of Spain (and Europe), in desperate need to create a new world for
themselves.
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possession, Pizarro educated herself with regards to Biblical matters and engaged in debates with
illuminist priests. Because her body was “possessed” by Jesus and went into episodes of hysteria,
her condition ruined her sister’s fate as a wife, and her mother increasingly faced her economic
and social downfall. On the other hand, Pizarro gained economic and physical independence,
defying female-scripted roles as wives and nuns. By means of her performance, she excited the
priests’ imaginations during the sessions of her exorcism. Following the messages articulated by
her visions and apparitions, the priests obeyed the spirits of the saints and provided her with
room, board, jewelry, and fabrics.
When her visions were no longer sustainable, many priests and the Bishop of Lima died
at the stake by the Inquisition’s orders. I analyze the relationship between the 1571 Inquisition
case of María Pizarro in Lima (Inquisición, 1647, Exp.1) and the representation of La Virgen de
Chiquinquirá (1563) by criollo 9 painter Alonso Narváez, later reproduced by Fray Pedro Bedón
(1592). These apparently disjointed archives serve as metonyms for the legal and artistic
frameworks utilized to create modern gender categories and to domesticate women in the
Americas, revealing the processes of engineering an empire and the construction of gender as
presented in these cultural products, as well as the coloniality of power that affects Latina
ontological possibilities today. Intertwined in the symbolism of La Virgen de la Victoria and La
Malinche, Spanish colonialism and female purity provide the pillars for a long lasting female
subjectivity that oscillates between a saint and a witch, between a wife and a prostitute.
María’s performance builds a palimpsest where indigenous women’s cultural
epistemologies hide behind an imperial gendered design. The questions in this chapter include,
what images did María use to ignite the illuminist priests in early modern Lima? What were

9

[Spanish born in America].
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these priests doing in Lima? What consequences did illuminist priests face in Spain in the
context of the Counter-Reformation? What are the imperial tools of the Virgin? How do they
compare to the elements as present in Waman 10 Poma de Ayala’s representation of Virgin Mary?
What meanings are imposed on the icon of the snake? How do Native women relate to the
symbol of the snake? How do colonial two extreme representations of female behaviour, the
stained witch and the pure mother, connect to the icon of La Malinche? Where lie indigenous
tongues and what meanings are suppressed or conveyed through translation?
For this chapter, I use native women’s analyses of colonialism and coloniality. Andrea
Smith claims that the “project of colonial sexual violence established the ideology that Native
bodies are inherently violable—and by extension, that the Native lands are also inherently
violable” (2005:12). Julieta Paredes speaks of ‘entronque patriarcal’ [patriarchal interlocking],
the convergence of two patriarchal branches that together build a stronger fence that separate
indigenous women from the production of meaning. Paredes proposes new technologies and
ways of understanding located in orality (2008a, 2008b). I also look at Decolonizing
Methodologies (1999), where Linda Tuhiwai Smith alerts researchers that both “indigenous” and
“methodologies” connote a long imperial project to dehumanize people in the process of
ideologically constructing colonized populations as inferior while appropriating their lands and
knowledge. From the coloniality of power perspective, I use Maria Lugones’s “Heterosexualism
and the Colonial/Modern Gender System” (2007) to set María Pizarro and Virgin Mary at the
crossroads where heterosexualism, capitalism, and racial classification intertwine.

Cervantes’s Aljamiado Palimpsest: What if Don Quijote Was Not a Translation?
10

The most recognized indigenous resistant writer of this time, only discovered in the twentieth century
and just recently studied in academic circles.
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In Chapter IV, entitled “Cervantes’s Aljamiado Palimpsest: What If Don Quijote Was
Not a Translation?” I look at Cervantes’s most renowned work, El ingenioso hidalgo Don
Quijote de la Mancha (1605, 1615). My analysis pays particular attention to the relationship
between grammar, printed literature, language, and the formation of a Spanish masculinity. The
counterpart to Spain’s purity-of-blood is Orient’s impurity. Through the process of Reconquest,
the defeated Saracen men were rebranded as Barbarian to fit an emasculated masculinity of the
defeated, a discourse visually supported by depictions of Muslims and blacks committing the
criminalized pecado nefando (anal sex). 11 The gaze of a Christian victory comes with a
subjection of a body that is brutalized and raped, that of the enslaved man. It is a Just War, and
his subjection is morally justified. Early-modern literature features oriental themes and uses
Christian morality to legitimize a subordinated position for people of Muslim or non-Muslim
African descent alike. Yet, Cervantes hides in his palimpsest a verdadera historia, a modern,
Arab history (I, 9) and proposes a counter-narrative to this Orientalist discourse as he slowly
destroys the imperial Spanish masculinity of the letrado hidalgo [learned nobleman/of pure
lineage].
Although scholars have devoted many lines to the study of this book as a translation,
following my methodology of historically documenting these modern/colonial palimpsests, I
argue that this cannot be a translation, but an aljamiado book written in Spanish and
transliterated into Arabic script. This favored genre among Moorish wise men in the decades
prior to their expulsion was the most used to encode Koranic knowledge when Spanish linguistic
imposition had already erased Arabic from the public sphere and from collective memory.
Arabic, like many indigenous languages in the Americas, had had to remain silent against
11

“Pecado nefando. Se llama el de Sodoma, por su torpeza y obscenidad” [It is that of Sodoma, for its
brutish obscenity] (Diccionario de Autoridades 1734).
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Spanish and hide their meanings to survive rhetorically in translation, performing subordination
to Old-Christians. Indeed, in his Gramática de la lengua castellana (1492), imperial grammarian
Antonio de Nebrija writes to the Spanish Queen, Isabella, “que siempre la lengua fue compañera
del imperio […] y [ha] estender se en toda la duración de los tiempos que están por venir”
[“Language has always been the consort of empire, and forever shall remain its mate”] (qtd. in
Illich 1980:34-35). Cervantes’s historia has been noted as the first modern novel in Spanish
philology (cf. Menéndez y Pelayo 1905: ccxxiii; Morán 1997a), yet it must also be recognized as
the first modern/colonial novel, with its own resistant language and grammar (cf. Cejador y
Frauca 1905). As such, this text is composed of the literary genres of Spain’s internal colonies to
reflect on the possibility of a narrative model that could counter the chivalric madness of the
caballero hidalgo [noble knight]. 12
Some questions I ask here are: How is Orient presented and in which contexts? What
kinds of relations to the other world become manifest? How is this other world ironically
encoded behind a chivalric, pastoral, or Byzantine guise? How does this other world materialize
through pilgrimage [migration]? Which sections of the Muslim epistemic legacy are allowed to
stay? Which parts are condemned? What types of masculinities do they promote and how do
they relate to each other? What intersubjective relations between male and female Christian
characters are at play? And, what is the gendered nature within the pilgrim community in
European intersectional spaces?
Imperial Spanish de facto replaces people’s languages at home. It is directly related to
masculinity in that modern grammar as a tool of empire comes hand in hand with the man of
armas y letras, the modern knight that Erasmus described in his Enchiridion (1501), a book
12

For a postcolonial use of grammar in the formation of independent South American nations, see Bello
1981 and Salvá 1988.
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prepared to advice young prince Charles, heir to the Spanish Crown and Queen Isabella’s
grandchild. In Shadow Work (1980), Ivan Illich states,
Nebrija urges the queen to invade a new domain at home. He offers Isabella a tool to colonize the
language spoken by her own subjects he wants her to replace the people’s speech by the
imposition of the queen’s lengua--her language, her tongue […] Nebrija calls to their minds a
concept that, to this day, is powerful in Spanish - armas y letras. He speaks about the marriage of
empire and language, addressing the sovereign who had just recently - and for a painfully short
time - seized from the Church the Inquisition, in order to use it as a secular instrument of royal
powers. (Illich 1980:34)

The gendered aspects of the “marriage of empire and language” cannot go unrecognized.
Nebrija’s impact on the Americas has been addressed (see for example, Rafael 1992; Koerner
1994), but his impact within Spain, particularly on Spanish Mulsims and their gendered
ontology, still demands a closer examination. As an internal colony, Moors also had to “recibir
las leies que el vencedor pone al vencido y con ellas nuestra lengua” [receive our language along
with the laws that the conqueror imposes on the conquered] (qtd. in López García 1994:38).
Nebrija’s grammar book described a Spanish forceful linguistic imposition and his first Arte
already included vocabulary from the Americas, such as canoa (Illich 1980:35). His imperial
project to silence Arabic and Hebrew, while comparing the rise of Spanish to that of Greek and
Latin, served as a basis for their cultural claim over Moors and Jews expelled in turns to North
Africa. The Amerindian subaltern was built these older processes or expansion and erasure,
although the fantastical elements were taken after the people of India and China as prototypes of
imperial expansion.
Spain experienced eight centuries of translation from Arabic and Hebrew since the court
of Alfonso the Learned undertook a masterful translation project from these two languages into
Spanish and Latin. The Toledo translation school also had a counterpart in Mallorca, where we
see evidence of this multilingualism, particularly in the works of Ramón Llull, a translator
himself. Yet, Nebrija sought to overcome multilingualism by imposing Spanish, using translation
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as a necessary intermediate step before eradicating vanquished languages. For example, Arabic
was still taught at the beginning of the sixteenth century, as evidenced by the publication of
Andalusian Pedro de Alcalá’s Vocabulista Arábigo (1501), where he writes that people can learn
Arabic “from aljamia [Romance]” (qtd. in Pezzi 1989:75). By the end of the century, Nebrija’s
plan had succeeded.
Highly taxed Moorish communities of slaves and servants had developed during the
Middle Ages and were known as aljamas [Moorish quarters]. While Moors were allowed to
speak their language and practice their religion at first, they were forced to convert to
Christianity as a punishment for their Revolt of Albaicín (1499). Moreover, Philip II increased
cultural censorship with the Pragmática Sanción (1567), which instantly led to the Rebellion of
the Alpujarras (1568). The Moorish population was consequently enslaved, which pressured
them even more to hide their language and religion. 13 Therefore, they developed a literary genre
today known as aljamiado, which used the Arabic alphabet to write in Spanish about the Koran
and pass down Islamic traditions in the absence of any legitimate Muslim authority. This
performance of translation has its most notable historical event in the libros plúmbeos [Lead
Books] of Sacromonte, Granada, featuring 22 plates in Arabic and Latin with strange drawings
buried in a metal box along with human remains at the end of Philip II’s rule. They were
allegedly inscribed by Arabic-speaking Christians who heard the Virgin’s recitation of a fifth
gospel. Yet, scholars believe this text was a fake, an artifice of Arab wise men who refused to
take the punishment against their people after the Alpujarras (Kamen 2011; Caro Baroja 2000).
Aljamiado literature peaked between the Alpujarras and the final expulsion in 1609. I
argue that Cervantes’s book is a true story, an Arab story, and, considering the historical context,

13

For more on the repression against Islam in early modern Spain, see Kamen 1999.
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the most notable genre among Moorish men was indeed aljamiado literature. Cervantes’s
aljamiado functions as a palimpsest that contests a Spanish imperial ideology that promotes a
Christian masculinity disseminated through writing and instead opens up a space for alternative
epistemologies and modernities to find a place to hide inside a lead box or behind double walls.
The text is transliterated back into Spanish, but was always written in Spanish and, as such, it
was never a translation. Ironically, the “translator” is a Moorish boy from a market, who
transcribes an Arabic memory into Spanish, successfully bringing his Islamic past into
Modernity. I first encountered a relationship between aljamiado literature and Cervantes in
William Childers’s Transnational Cervantes (2006). Childers studied the internal colonization of
Moorish and Jewish populations in Spain and he sees in the aljamiado genre a proof of Spain’s
internal colonialism, the “borderland of Christendom” (2006:28). Childers recognized this
Orientalist influence in Cervantes as a source of fantasy in his literary context, and points to an
intertextual play with Cide Hamete Benengeli, the true author of Don Quijote.
The aljamiado books showcase magic, sex, and Koranic translation; I believe that
Childers stopped short with his argument. Don Quijote could perfectly be an aljamiado text
found in fragments in a market, among Moors, who most likely could no longer speak Arabic
after years of censorship, but who could still read in their Arabic script. The translator, then, is a
trickster figure in the manner of the picaro figure so common at the time. The subplot of this
palimpsest tells the gendered story of a potential survival for Spain’s Moorish women in the
figure of Zoraida and imagines the downfall of an Old-Christian Spanish masculinity.

Homoerotic Desire and the Fallacy of Spanish Masculinity in Quito
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The final chapter, “Homoerotic Desire and the Fallacy of Spanish Masculinity in Quito,”
looks at the ambiguous representation of three black nobles [dones] in a painting, Los Dones de
Esmeraldas, done by Cacique descendant, Andrés Sánchez Gallque in Quito in 1599. The
painting offered a response to the colonial matrix of power. According to historical archives now
housed in the Archivo General de Indias in Seville (AGI, Quito N1), shipwreck survivor
Francisco de Arobe was born enslaved in Seville and had arrived to the shores of Esmeraldas,
today northern Ecuador. There he married a Tolita woman and had two children. Through this
marriage, he allied himself with the Tolitas, with British pirate Francis Drake. With the Tolitas’s
knowledge of sea currents and with Drake’s pirate technology, Arobe sank ships on their way
from Mexico to Peru, carrying silks and spices from the Philippines and slaves and goods from
the Caribbean. The San Francisco Cape lies at the intersection of transcontinental axes, such as
the Asia-Caribbean borders of empire. Arobe and Drake shared the bounty and enslaved men and
women joined Arobe to live as free citizens of Esmeraldas. While in this coastal region the
maroons successfully consolidated their space for freedom, the Spanish descendants partook in a
revolution that was directly linked to their incapacity to conquer the Esmeraldas Maroons and
acquire access to the sea. This geographical context resulted in their continued commercial and
political subordination to Lima. The recognition of their freedom threatened the economic
security of the colony while their enslavement promised riches and upheld Criollo prosperity.
This chapter looks at the archival representations of enslaved men in AGI, Quito N1, and
contrasts these descriptions with Andrés Sánchez Gallque’s visual version. In his palimpsest, the
native painter recognizes Arobe’s authority and endows him and his children with a noble status,
while ambiguously performing an acceptance of a Spanish order. In this chapter, I look at
Orientalist stereotypes of the Arobe men, both in the painting and in the archival documents, to
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contrast contradicting narratives that reveal a homoerotic desire whose fulfillment was dependent
on the subjugation, torture, and disposal of Afro-descendants. I investigate the following
questions: What traits are favored by the criollo administration? What traits does the indigenous
painter favor? Which pre-Columbian uses of color and space are apparent and which
Renaissance techniques? What meanings is the native painter producing and how? What
Spanish, Criollo, Native, and Black masculinities are at play? What kinds of economic, political,
and sexual relations are at stake? What is the relation between Esmeraldas, the Tolita-maroon
coastal land, and the 1592 Revolution of the Alcabalas in the mountainous Quito? What
meanings are produced by the encounters or failed encounters of continental populations during
the consolidation of the colonial system in the Real Audiencia de Quito and who is producing
such meanings? What remains silent? How do Andean and Spanish patriarchies interlock in this
particular colonial space? What role does translation play?
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CHAPTER I
NAHUI OLLIN: TIME, SPACE, AND PEOPLE
IN THE RELACIONES GEOGRÁFICAS OF CHOLULA

“Là où se joignent les histoires des peuples,
hier réputés sans historie, finit l’Histoire.”
Edouard Glissant, Le discours antillais. 14
“Por que hay otra historia bajo la ceniza,
igual que una estrella que adentro ilumina.
Y el fuego sembrado será la semilla
que arderá mañana quemando mentiras.”
Manuel Capella, “Quemando mentiras.” 15

Introduction: The Trap of Modernity
In The Story of the Cat-Dog (2013) and celebrating thirty years of EZLN insurgency
(Ejército Zapatista de Liberación Nacional), Subcomandante Marcos, “El Sup,” ponders on the
repetition of history and the categorization of subjects. Marcos reminds readers of the connection
between deterritorialization, nation building, and the subjugation of people by means of
ontological categorization. 16 He claims that the fanatics of modernity “pigeonhole the entire
world in the closed box of exclusive options: ‘if you aren’t this, then you must be its opposite.’
[…] But they ignore the fact that the problem is with the system […] All categorical options are
a trap” (2014, Web). He suggests that ontological possibilities based on categorical options such
as race, class, gender, sexuality, and geographical origin are a trap of modernity. The trap is

14

[Whenever the histories of peoples previously denied their claim to history converge, history itself will
end] (Glissant 1981:132-3).
15
[Because there is another history underneath the ashes, like a star shining from within. Growing inside
the ground, this fire shall become the seed that tomorrow will burn lies] (Capella, 1997).
16
All quotes from Marcos’s “La historia del gato-perro” are my own translations from Enlace Zapatista,
<http://enlacezapatista.ezln.org.mx/2013/11/17/rebobinar-3/>.
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ubiquitous, reified, and repeated through the repetition of history. Yet, the possibility remains
that by means of alternative histories and geographies marginalized people might confound this
logic and escape the trap of modernity.
If modernity is a world-system and therefore covers every corner of the planet and
everyone inhabiting it, where might such alternative histories be found? The Zapatistas point to
an invisible side, hidden underneath coloniality. Marcos continues,
[P]erhaps on a still distant calendar in an uncertain geography, she, the light that both unveils me
and keeps me from sleeping, will understand that there were hidden lines, drawn for her, that
maybe only then will be revealed or recognized in these words now, and she will know in that
moment that it didn’t matter what path my steps tread. Because she was, is, and will always be
the only worthwhile destination. (Emphasis added, 2014:WEB)

The veiled alternatives expose a different relation between time (distant calendar, overlapped
then/now/tomorrow), space (uncertain geographies, worthwhile destination), and inter-subjective
interactions (hidden lines, what path my steps tread). Marcos goes on to refer to their history as
what is “not perceptible,” conveyed through hidden images, which cannot be captured with
smartphones (objects of progress and civilization), but can only be perceptible with a big heart:
“That which is not seen in the daily comings and goings is the history that we are” (emphasis
added, ibid.). Veiled alternatives cannot be unveiled under a blinding modern Eurocentric time,
space, and ontology, they cannot be seen by means of modern history, geography, and identity,
but can only be revealed following footsteps on local paths in uncertain geographies where the
then, now, and tomorrow intertwine to produce alternative societal models.
While technology sides with the visible and with modernity, the heart counters this
technology by unveiling alternatives to modernity. The Zapatistas contend that people living in
modernity ignore “the fact that it is in their modernity where the most atrocious crimes are
perpetrated; […] where ignorance pretends to govern the destiny of a nation; […] where
inhumanity is awarded and honored and any ethical or moral value is a symptom of ‘cultural
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backwardness’” (emphasis added; ibid.). El Sup continues, “they are the modern ones; we are the
archaic. They are the civilized; we are the barbarians. […] They are the clean; we are the dirty.
They are the beautiful; we are the ugly. They are the good; we are the bad” (ibid.). Ontological
categorization continues to reproduce stereotypes sketched out during early colonial rule, a time
of uneven encounters between colonizers characterized as beautiful, modern, civilized, and
clean, and colonized people referred to as archaic, barbarian, dirty, and ugly by European
explorers. With the help of technology and science, the latter recorded what they saw, the
“visible,” and erased the remainders, the “invisible,” setting modern/colonial ontological
differences on whatever appeared in front of their eyes.
Although indigenous peoples translated themselves, their languages, and their ways of
knowing into the modern categories as a necessity for their survival, many kept an alternative
way of living hidden, orally encoded in people’s hearts. For those living in the visible side of
modernity, the ones riding the train of progress and supporting Eurocentric technology and
science, Marcos says,
[T]hey forget what is most fundamental: this is our history, our way of seeing it and of seeing
ourselves, our way of thinking ourselves, our way of making our path. It is ours, with our errors,
our failures, our colors, our lives, our deaths. It is our freedom. This is our history. (ibid.)

Modernity’s traps can repeat because history articulates our collective memory since early
modern times to blindly continue to ignore other epistemologies (consciously or unconsciously),
hidden underneath a colonial worldview.
Many continue to see Europe as holding the center and the origin point of modernity and
the postcolonial territories as the places lagging behind, still developing, and at the margins. As
centripetal as it seems, Eurocentrism is just another local history, a discourse that needs to be
“provincialized” (cf. Chakravarti 2000). To see the world from “globalcentrism” is to shift our
notions of what constitutes the center and its subordinate peripheries, allowing us to make
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connections between a colonial past and today’s neoliberal hegemony (cf. Coronil 2000). In
order to defy a Eurocentric epistemology, I propose to study the past, its peoples, and its cultures
from other perspectives, from what is hidden under the visible and the material, and while doing
so, to include other people’s paths and footsteps to “open up the possibility of re-thinking
globality more democratically” (Dirlik 2003:287).
Finally, by “[k]eeping distance vis-à-vis the dominant versions of Western modernity
entails getting closer to subaltern, silenced, marginalized versions of modernity and rationality,
both Western and non-Western” (Santos 2012:47). While looking at the colonial history of
Spanish America, I intend to show the hidden side of each one of these tenets
(colonial/history/Spanish/America). Such work invites us to overcome “an abyssal divide
between metropolitan and colonial societies” (65) and see instead how they are interconnected as
both sides of a broader phenomenon, namely modernity. To do this, I will first localize the
Spanish imperial project to then analyze what if any relations the Zapatista’s alterntive
modernity has with the coloniality hidden inside the map accompanying the Relaciones
geográficas of Cholula (1581).
As an aftermath of the “invention” of America, late medieval imperialism in Europe
resulted in a new administrative, political, and economic structure: that of early modernity and
the emergence of nations. Early-modern Spain used armies, world-trade, and a universalist,
scientific discourse to claim its legitimacy as a nation. The nation was formed and consolidated,
however, by other means. In Spain and in many regions of the world, nation formation and
consolidation was undertaken by means of a convergence of at least three powerful vectors. First,
a Eurocentric genealogy of governance and social contract theorists created a legacy of political
philosophy that serves as the basis of constitutional, civil, and criminal law for most nations
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worldwide. Second, rethinking corporeal relationships to the material and spiritual worlds led to
an emphasis upon reason and sight, while devaluing intuition and non-visual senses. Thus,
national culture is comprised mostly of literature and the visual arts, namely painting, sculpture,
photography, theater, cinema, and lately digital animation. Third, mass consumption and war
allowed for an unprecedented expansion of capitalist-based lordships, which consequently led to
the oppression of first peasants in Western Europe, then natives in the Americas, and finally
diasporas from Africa via strategies of deterritorialization and forced labor. This epistemic,
cultural, and military-industrial domination has been resisted all along by many populations,
often referred to as postcolonial, who, despite struggling continuously, have in most cases only
attained the minimal material conditions for survival.
In “Public Sphere and Epistemologies of the South” (2012), Sociologist Boaventura
Souza de Santos sees five main elements in the Western epistemic logical problem: (1) a
monoculture of knowledge, which “consists in turning modern and high culture into the sole
criteria of truth and aesthetic quality, respectively” (2012:52); (2) a monoculture of linear time,
“the idea that history has a unique and well known meaning and direction” and, he writes, “It is
according to this logic that Western modernity produces the non-contemporaneity of the
contemporaneous, and that the idea of simultaneity conceals the asymmetries of the historical
times that converge into it” (ibid.); (3) a monoculture of naturalization of difference, which
“consists in distributing populations according to categories that naturalize hierarchies” (53); (4)
a logic of the dominant scale, which believes that “entities or realities defined as particular or
local are captured in scales that render them incapable of being credible alternatives to what
exists globally and universally” (ibid.); and (5) a logic of productivity, which posits that
capitalism arranges productive nature/productive humans (54). Santos concludes that people left
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out of this logic live under ignorant, residual, inferior, local, and non-productive “social forms of
non-existence” (ibid.). The Zapatistas’ echo this diagnosis and their cultural politics focus
precisely around knowledge, time, difference, space, and a rejection of neoliberalism, the latest
form of capitalism.
Santos’s criticism of a Western monoculture of linear time shows that linear,
universalizing, univocal, and written national histories paradoxically serve to exclude the
repetitive, localized, fragmented, oral postcolonial narrations of the past from collective memory
(Dussel 1995; Coronil 2000; Mignolo 2000, 2005; Marcos 2013). History as the formal encoding
of memory is then a device for population control through a cultivated amnesia, whereby a
skewed, but soothing fiction legitimizes a hegemonic position of capitalist colonists, while
keeping the poor at work under the excuse of nation building. However, these patriotic histories
and geographies—the heirs of humanist and enlightenment political philosophy—are being and
have been continuously contested and retold by postcolonial subjects throughout the world,
attempting to reveal their fragmented and silencing nature.
This chapter looks at Philip II’s use of modern history and geography to establish a
cultural, epistemological, and economic-military domination of sixteenth-century Spanish
America and how, in the making of a map, an artist from Cholula, Mexico, presented an
alternative, pre-Columbian history and geography to counter that of the king. By crafting a
palimpsest that portrays both a visible modernity and an invisible coloniality, this map adheres to
imperial norms at one level, while rejecting them at another. In order to craft this decolonial
palimpsest, the tlacuilo artist-scribe came from a Mesoamerican tradition of painting to write, an
aesthetic, epistemic action that attempted to duplicate the world into a text and a text into another
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world. In a colonial context, linguistic, semiotic, and epistemological translation was a central
methodological element for cultural survival.

Deterritorialization and Empire-Building through the Dissemination of Bodies’ Difference
United under the figure of the king, the Spanish state and church privatized indigenous
lands in the Americas. Philip II solidified his political and religious power after the Council of
Trent (1545-1563) (Childers 2006:90). On July 12, 1564, the king signed the Royal Charter to
impose Trent’s observance and execution on all of his kingdom. 17 In this manner, Spain could
appropriate American land and manage it under this dual structure of church and state by means
of collecting social statistics. By the end of the sixteenth-hundreds, expropriation and subsequent
privatization of the common lands was a transatlantic practice.
Land privatization modernized labor relations by collecting people’s data and, with it,
enforcing difference based on the categories of race and gender, which, in a colonial context,
mirrors international and sexual divisions of labor. Global human travel and women’s sexuality
were highly regulated by the Spanish Crown and the Inquisition, leading to the birth of modern
racial and gender binaries. The imperial accumulation of wealth oppressed and categorized at
least three groups segregated into a racial-gendered difference: women through the witch-hunts
and the establishment of the nuclear family; natives through colonialism and conversion; and
African descendants through slavery. Indian raw material produced by slaves sailed to Europe as
commodities. The relational ontology of these groups, in other words, places Europeans as
consumers, blacks as workers, and Indians as an unlimited source for food and minerals.

17

Concilio de Trento, Pitts Theology Library, Emory University, MSS 143.
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Mutually constituted, wealth and difference generated sufficient capital to set up a wage
labor industrial economic system in Europe (Mies 1986:48). 18 In the sixteenth century, Europe
was rapidly urbanizing. Women had the duty of reproducing the labor force at all fronts: as
slaves, as rapeable natives, and as wives. The battle for Catholic Spanish “purity of blood” was
fought on African, American, and Spanish women’s bodies, breeding more slaves, using them to
enter new territories to privatize, and reproducing legitimate heirs of the Spanish bureaucracy,
respectively. Modernity/coloniality super-exploited those without purity of blood, the
expropriated and the raped. Their descendants were born already immersed in capitalism and
only two options remained: 19 labor for survival or death. 20 Starvation and massacre on both sides
of the Atlantic has continued that path, destroying life to create wealth and oppressing
populations to make European cosmopolitan and colonial bourgeoisies more powerful.
The classic Marxist formulation proposes that a massive labor force allows for a
continuous accumulation of capital, resulting in labor itself becoming a commodity. Conquest,
slavery, murder, and robbery turned men into the proletariat, forcing them into wage labor (Marx
1999:26). To these arrangements, feminist historian Silvia Federici adds misogyny and the
witch-hunts in Europe (2004:97-99). Anibal Quijano, Peruvian historian and social scientist,
argues that the structures of colonialism and slavery persist in a differentiated economic and
racist world-system; this persistence in today’s capitalism he calls coloniality (2000). This is not
the same as colonialism, and does not require colonies either. Instead, coloniality is a
18

With the latest wave of globalization, the industrialization has branched out to set technology instead as
the new roof on the chain of production that continuously polarizes wealth.
19
Super exploitation has concerned critical scholars for many centuries. I find the dialectics of power, well
exposed in Karl Marx’s Das Kapital (1867) still relevant. Marx used Hegelian dialectics to set two classes
in eternal antagonism: the bourgeoisie and the proletariat. One owns the capital; the other, the labor power.
20
In 2005, 80% of humans in the world lived under poverty line with less than 10 dollars a day and half of
humanity lived with less than 2.50 dollars a daywhile the polarization of wealth widened (Shah 2013).
However, children die of hunger in silence shadowed by national myths, such as the myth of the self-made
man, mestizaje, racial equality, etc. Therefore, only 6 billion dollars were allotted to basic education for all,
while 780 billion dollars were spent on military expansion (ibid.).
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differentiated global structure of power. Following Quijano’s concept of “coloniality of power”
from a Latin American perspective, feminist scholar Maria Lugones argues that both race and
gender were the axes upon which difference for capitalist production and reproduction was
mapped, constituting a modern/colonial global system of power in favor of hetero-normative
European capitalist centers (2007:202).
In order to understand the economic shift that began with the privatization of land aided
by professional armies, and with violence against peasants and postcolonial women and men, I
argue that scholars should look at the world transhistorically and transatlantically, breaking with
what Santos calls the monoculture of linear time and the naturalization of difference. Violent
deterritorialization constitutes a systemic pattern of a domination that places capital and weapons
at the forefront of modernity. This systemic economic and military violence produces inferior
women and men. Given its pervasiveness, these military-industrial strategies characterize
modern imperialism from its very conception to its contemporary forms. Therefore, studying
Latin American historiography, or other postcolonial historiographies, equates to studying a
historiography of the world, a multi-temporal sociology of the world as it stands today.
While the European proletariat plays an important role in the emergence of exploitation
and capital generation, it is by no means as deeply rooted as the exploitation of women and
colonial subjects forced into non-wage labor since early modernity. By the time the industrial
revolution took off, economic-military strategies had already been tested: in Africa, creating
labor power for agro-industries through slave raids; in Spanish America, acquiring the raw
material, including the natives’ land and resources; and in all European-ruled lands, controlling
female bodies and sexualities forcing them into their role as automatic reproducers of wage
labor. For this reason, with a more nuanced, historical, transatlantic understanding, Federici
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concludes that “violence itself becomes the most productive force” (Federici 2004:16), and that
“capitalism as a social-economic system, [is] necessarily committed to racism and sexism”
(Federici 2004:17).
While Federici points to the witch-hunts as the source for the erosion of female social,
economic, and epistemological fabrics of power in Western Europe, others focus on the British
enclosures and its popular resistance as a process of eviction and of fighting for rights—from the
Statute of Merton (1235), to the Tudor period, to the 1550s riots, to the 1607 Revolts, to the
Inclosure Acts during the Enlightenment. Along with institutions of female agency, the
liquidation of the commons through “enclosures” forced deterritorialized workers into wage
labor. In The Enclosures in England (2001), Harriett Bradley describes the enclosures as a
process of turning common lands into “modern private ownership with unrestricted individual
use” (7). Bradley analyzes the enclosures during the fifteenth century, which brought the eviction
and dispossession of peasants, their unemployment and general pauperism, moving from tillage
into grazing (for wool production purposes), and finally the private repossession of the land
during the end of the fifteenth and throughout the sixteenth centuries (9-25). In Utopia (1516),
Thomas More states, “your sheep […] used to be so meek and eat so little. Now they have
become so greedy and fierce that they devour human beings for themselves” (2011:19-20). He
criticizes enclosures with the metaphor of sheep devouring fields, houses, and cities. In The
Country and the City (1973), Raymond Williams calls this, “a long process of conquest and
seizure: the land gained by killing, by repression, by political bargains” (97). The privatization of
land alongside the expulsion of the people from such land served as a model for economic
modernization in England and elsewhere. 21
21

The enclosures as a European socio-economic phenomenon that affected humanist thought will be
further explored in following chapters.
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On the other side of the Atlantic, the established gender categories of “women” and
“men” also operated under a binary system, which erased pre-Colonial gynecratic (rather than
matriarchal) and “third gender” institutions such as sodomy rituals or berdache houses (Lugones
2007:198-204). In addition, the deterritorialization via the Encomienda 22 swiftly privatized the
land of native populations, who then became workers without remuneration. Such extensive
privatization of land along the modernization of labor relations demanded the creation of
professional armies to secure the accumulation of capital.
Colonial difference of race, class, gender, sexuality, and geographical origin were
disseminated through the expansion of modernity. In the following section, I will look at the
deterritorialization process in sixteenth-century Spanish America and the consequent wealth and
difference distributions as they related to the formation of Europe and the consolidation of the
first modern nation-state, Spain. 23
Reproduced through violence, coloniality as a military-industrial system used the press to
control systems of learning. Federici argues that the mistreatment and hostility against women
and natives in literature “was at the service of expropriation” (2004:101). In the case of colonial
Latin America, the conquest involved the expropriation of land and subsequent establishment of
non-wage labor systems using proto-professional armies lead by Spanish officials and managed
by the church. These non-wage labor systems are known as the Encomienda for farming, the
Mita for mining, and the Obraje for weaving. Spanish bureaucrats and priests supervised Native
and Afro-descendant workers, making a net profit on their labor and sending their taxes to the

22

This is a system of extensive agriculture that appropriated land from the natives and used their forced
labor in exchange for religious and linguistic education from Spanish masters.
23
A comparative analysis with the strategies used in Africa would be enlightening, and I intend to do such
research in the future. However, for purpose of time, I will limit this research to sixteenth-century Spanish
America.
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King of Spain. The press supported this military-industrial system of domination. History and
geography pioneered the epistemic domination.
The Spanish Crown produced literature and science, writing and numbers, text and image
to maintain its power from a distance. 24 These colonial manuscripts are unequivocally patriarchal
and hierarchical, however, the conquered have left their decolonial signature 25 on them,
unsettling the authoritative status of a pretended univocal writing of time, space, and geo-cultural
identities. To use the Zapatista’s language, the Cholula map is but one example of people
walking their own path, reconfiguring imposed geo-historical identities from the perspective of
the history that they are.

Writing, History, and Modernity
Souza de Santos calls this epistemic domination the monoculture of knowledge. Spanish
conquistadors accumulated languages through translators and interpreters, while erasing and
eliminating knowledge through the systemic destruction of native literature and cultural
institutions. 26 The burning of native screenfolds or picture books was a continuation of the
cultural, religious cleansing that had begun in Spain with the establishment of the Inquisition.
Signed by Pope Sixtus VI in 1478, the Inquisition was in charge of eliminating all cultural
24

According to Lugones, “The cognitive needs of capitalism include ‘measurement, quantification,
externalization (or objectification) of what is knowable with respect to the knower so as to control the
relations among people and nature and among them with respect to it, in particular to property in means of
production” (2007:192).
25
Signature, here, is used as Derrida defined it in Signsponge (1984), a mimetic act of the self-reflecting on
itself, remarked and resolute: “The thing itself already remarks itself, is perceived under the form of a
monumental colossal signature, his very colossus, the double of the dead man in erection, a rigid cadaver,
still standing, stable” (Derrida 1984:6). A decolonial signature is neither monumental nor colossal because
it intends to evade the Inquisition by being invisible and oral, thus turning this Phallic image on its head.
26
In the case of the Aztecs, their literature was also produced under the auspices of an empire. It is naïve to
think that all natives were noble savages. That would be falling in the tradition of the Black Legend started
by Las Casas, which will be elaborated in the following chapter. The Aztecs’ arrogance towards the people
they conquered cost them first Tenotchtitlán and then their empire. However, their imperial literary
strategies were not modern, and are not complicit with today’s world-system. For contemporary examples
of translation as a resistant narrative, see Baker (2006) and Carcelen-Estrada (2010, 2012).
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hybridity emanating from Judaism, Islam, and Protestantism, in order to unify the Iberian
Peninsula under strict Roman Catholic rule. With the excuse of Christian ‘purity of blood,’ the
rule of the Catholic kings Isabel and Ferdinand—who by marrying united Castile and Aragon—
was now undisputed (Martínez 2008:33). Prior to the conquest and following the purging of
Crypto-Judaism in Spain, the Dominican and Franciscan mendicant orders had it clear that, for
true conversion to take place, a religious and cultural entangling meant an eradication of both
cultural and religious practices. When Archbishop of Toledo, Francisco Jiménez de Cisneros,
ordered the burning of more than one million Islamic texts (36), he set an example that was later
followed by Conquistador Hernán Cortés in Tenochtitlán. Cortés and his men burned most Aztec
picture books in piles, albeit saving some to send as gifts to the king, Charles V, a humanist king
and grandson of the aforementioned Catholic kings. Archbishop Juan de Zumárraga personally
set whole libraries in fire, and other priests joined in a “wholesome destruction of indigenous art
and manuscripts” (Mundy 1994:92). The establishment of the church prioritized the destruction
of a Mesoamerican episteme.
I avoid the temptation of describing in detail the Fall of Tenochtitlán. A collective
memory remembers this event as Moctezuma’s willing surrender to Cortés because the Aztecs
thought that he was the bearded god expected to descend from Heaven around that time. 27
Nothing can be more false. Moctezuma and his men knew that Cortés was not a decent warrior.
He had showed many signs of disrespect, killing thousands of unarmed warriors and noblemen in
Cholula and other towns; raiding villages while people slept; and using cannons to kill from a
distance without looking in his victims’ eyes. If Cortés was allowed into the city, it was “so that

27

I refer here as Aztec to the conglomerate of Nahuatl cultures in Mesoamerica, but when I am dealing
with the people from the past, I will refer to them as Mexica, an ethnic identity that precedes its imperial
connotations and ethnical cleansing.
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[the Spanish] would learn to appreciate the extent of Moctezuma’s greatness. Instead, they seized
him as hostage and puppet” (Clendinnen 1991:269), and then killed him.
If the conquistadors were not even decent warriors, how could they be gods?

28

The

Mexica knew that the conquistadors were cowards and that negotiations were pointless.
Moreover, the priests had received a message from deity Huitzilopochtli, patron of the city,
warning them of their defeat. Not content with victory, Cortés tortured the incoming emperor,
Cuauhtémoc, trying to elicit in vain the location of the looted treasures during the four-month
battle of Tenochtitlán. He proceeded to kill the native lord, and those of Tlacopan and Texcoco.
Their deaths seemingly ended the political and cultural leadership of a people.
The raiding of Tenochtitlán was a military Spanish victory, but also an economic and a
cultural (read religious) defeat. During battle, the surviving Mexica “looted” their treasures.
Lacking treasures to send to the king, Spanish chroniclers were in deep despair. They told
contradictory, conflicting histories, all trying to make sense of the destruction and death without
riches to legitimize Spanish actions. In fact, one of the motivations for Bernal Díaz del Castillo
to write his Historia verdadera (1575) was to rectify a false understanding of the city, its riches,
and the complexities of the battle, which other Spanish historians had misrepresented. He claims
that,
ví lo que escriben Gómara e Illescas y Jovio en las conquistas de México y Nueva España, y
desde que las leí y entendí y vi de su policía y estas mis palabras tan groseras y sin primor, dejé
de escribir en ella, y estando presentes tan buenas historias; y con este pensamiento torné a leer y
a mirar muy bien las pláticas y razones que dicen en sus historias, y desde el principio y medio ni
cabo no hablan lo que pasó en la Nueva España, […] no lo vieron ni entendieron cuando lo
escribían; los verdaderos conquistadores y curiosos lectores que saben lo que pasó claramente les
dirán que si todo lo que escriben de otras historias va como lo de la Nueva España, irá todo
errado. 29 (emphasis added; BVMC [1575] 1999: 94-95)
28

Miguel León-Portilla argues that Moctezuma might have considered the possibility of Cortés being an
aspect of Tezcatipocla from the East, but he discarded this hypothesis after his responses to the encounters
with his envoy at Veracruz and his subsequent responses along the royal path to Tenochtitlán (2000:xxvii).
29
[I saw what Gómara, and Illescas, and Jovio wrote of the conquest of Mexico and of New Spain, and
since I read them, I understood and saw their policing, and these my words were so rough and lacking

49

In this passage, Díaz del Castillo reveals the anxiety built around the writing of history. He
proposes to write about what happened only after seeing and understanding the events (sight and
reason), because those who told the story before him, although fine writers, misrepresented the
Spanish Conquest of Tenochtitlán as a cruel massacre. Even among Spanish historians, history is
a disputed territory, and the narration of the Fall of Tenochtitlán therefore becomes a contentious
battle. This Verdadera Historia revises an event providing a much more favorable version for the
king and local bureaucrats.
Instead of using the native infrastructure to set up a conquistadors’ headquarter, Cortés
found no treasures for Spain. More importantly, the “looted” treasures included Mexica books
and idols. They travelled from Tenochtitlán to Tula, retracing their migratory steps from
centuries prior, walking their path of history in reverse. The people were supposed to follow the
idols, but Cortés and his men stopped them and branded them on the face to mark them as
possessions of the king (Clendinnen 1991:273). As much as they attempted to destroy the
Mexica culture and political power, they only succeeded in the latter. The books and the idols
carried with them a long cultural history, and their protection and dissemination was a battle for
the survival of their cultural politics.
Within the framework of modernity/coloniality, indigenous cultural politics launched
with this escape of their material culture into hiding, to survive by means of silence and
testimonios. After the books left, tlacuilos simultaneously copied and passed them, disseminating
Mixteca culture orally and in red and black ink. Since then, like they had done before and will

delicacy that I decided to stop writing them, comparing them to other skillful histories; and with this
thought I went back and read and closely looked at the words and reasons that they say in their histories,
and from the beginning they don’t speak at all about what happened in New Spain […], they neither saw it
nor understood it while they wrote it; the true conquistadors and curious readers who clearly know what
happened will tell you that if they wrote other histories like they did of New Spain, it would all be wrong.]
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continue to do, “old men remembered and told their memories to the young […] who would
listen” (Clendinnen 1991:273). As indigenous Nahuatl (and Maya and Purépecha and Tztotzil)
people in Mexico still do today, the Mexica then passed down their knowledge orally and in
writing turning their Historias into modern/colonial literary palimpsests.
When the first conquistadors appropriated land, they told personal narratives for the
distant king, which were hard to systematize into a coherent narrative of possession. When a
military leader, or avanzado, “discovered” new populations, his duties to the king included to
found towns by the act of renaming them after Christian saints, to “reduce” populations with the
use of violence, and to prepare the controlled population’s information “fact” sheets known as
chronicles. As seen, for instance, in Christopher Columbus’s diary and in Cortés’s letters, these
descriptions were contradictory, hyperbolic, and fantastic, and weren’t sufficient to provide a
coherent general representation visible to the king (Mundy 1994:1). In order to render visible his
possessions, the king required that its distant colonies (and all their fragmented spatialtemporality) be contained in imperial history and geography, that is, in a more coherent order,
compatible with the codes used in similar documents of the controlled city-states of the
peninsula. In this context, maps and chronicles were of great importance, and worked best
together as a weapon of empire. Mundy explains that “[t]he map, a description of space, found
its ideal complement in the chronicle, which described the passage of time […] a full description
of the New World” (15). I argue that the colonization process contributed to the unification of
Spain as the first modern nation-state and drew its borders through the spatial-temporal
containment of America. It expanded by writing down people’s past and naming places for the
sate, which in turn collected social statistics and economic records for population control.
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In Spanish America, Historias verdaderas 30 and Historias generales (true or general
histories) were a popular genre among conquistadores. Some examples include: Francisco de
Sahagún’s Historia general de las cosas de Nueva España (1547), 31 Francisco López de
Gómara’s Historia general y conquista de México (1552), Pedro Cieza de León’s Primera parte
de la crónica del Perú (1553), Alonso de Zorita’s Historia de Nueva España (1565), Bernal Díaz
del Castillo’s Historia verdadera de la conquista de la Nueva España (1575), and Diego Durán’s
Historia de las Indias (1587). Here military, economic, and cultural elements of modernity
converge in the official founding texts of Latin American historiography.
Also known as “Crónicas de Indias,” these historias started operating at a formal
administrative level in the early stages of the Conquest. In 1533, the church and state gave
Franciscan Andrés Olmos the task of documenting Nahuatl and Mexica histories for the purposes

30

By the turn of the century, this had become such a Spanish Renaissance concept, that it appears in a
dictum by Cabrera de León: “Yo digo, es la historia narración de verdades por hombre sabio, para enseñar
a bien vivir” [I say history is the narration of truthful events by a wise man to teach others how to live well]
(qtd. in Stone 2004:240). In his Comentarios reales (1609), Inca Garcilaso de la Vega also holds that
writing records recreated a collective, official Inca memory. As Margarita Zamora claims, “For Garcilaso,
historical truth lies in the accurate interpretation of the original word as receptacle of the totality of
meaning” (1982:241) Garcilaso first questions the relationship of writing to history: “Empero vosotros, que
carecéis de ellos [libros], ¿qué memoria tenéis de vuestras antiguallas?” [But, you, who lack books, what
memory do you have of your antiquity] (1984:29), but is contested by an “uncle-archive” (33) who claims
Andean oral history to be just as truthful and long-lasting, because “cada provincia tiene sus cuentas y
nudos con sus historias anales” [each province has its accounts and nods for their annals of history] (35).
Garcilaso concludes that the Incas were capable of philosophy and truthful history, but, lacking writing,
they therefore lacked science, and were classified as naturales: “como no tuvieron letras, aunque entre ellos
hubo hombres de buenos ingenios que llamaron amautas, que filosofaron cosas sutiles, como muchas que
en su república platicaron, no pudieron dejarlas escritas para que los sucesores las llevaran adelante,
perecieron con los mismos inventores. Y así quedaron cortos en todas ciencias o no las tuvieron, sino
algunos principios rastreados con la lumbre natural” [since they lacked writing, even if among them were
men of good reason called amautas, who philosophized subtle things, as many that were spoken in their
republic, they could not leave them in writing for their followers to advance them and they died with their
inventors. And so, they felt short in every science or failed to have any] (82). Finally, Garcilaso also pairs
Andean orality to the Golden Age redondillas (“semejaban a la natural compostura española que llaman
redondillas” [they resembled the natural structure of those called redondillas] (91).
31
Because these histories are often written in volumes or over a long period of time, the dates I have
chosen are either the year when a publication began to be written or when the first volume was published,
depending on what information I had available.
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of conversion. Real Audiencia de México President, Sebastián Ramírez de Fuenleal, and
Franciscan Custodian for New Spain, Fray Martín de Valencia, demanded,
que sacase en un libro las antigüedades de estos naturales indios, en especial de México, y
Tezcuco, y Tlaxcala, para que de ello hubiese alguna memoria, y lo malo y fuera de tino se
pudiese mejor refutar, y si algo bueno se hallase, se pudiese notar, como se notan y tienen en
memoria muchas cosas de otros gentiles. 32 (Mendieta [1596] 1945:81)

Two years later, Olmos produced his Historia de los mexicanos por sus pinturas (1547) and he
would continue to produce historias and artes, such as Arte para aprender la lengua mexicana
(1547) and his Summa partially featured in the Codex Tudela (1553). Other manuscripts have
been attributed to Olmos, but scholars remain divided in their conclusions. 33 Sahagún also
mentioned that Olmos wrote a play in Nahuatl entitled El juicio final [The Final Judgment],
performed in Tlatelolco in 1531, but this text is yet to be found. Olmos’s work served as a source
for many early modern historians, including Bartolomé de las Casas (1561), Alonso de Zorita
(1565), Gerónimo de Mendieta (1596), and Juan de Torquemada (1615). 34 Olmos set the tone for
a modern historiography of the new world.
Following Olmos, Motolinía also travelled across Central America and compiled his
historias, most notably his Historia de los indios de la Nueva España and his Memoriales (15361543), but this work is overshadowed by Sahagún’s encyclopedic work, which includes:
Retórica y teología y filosofía moral de la gente Mexicana (1547); De la conquista de la Nueva
España que es la ciudad de Mexico (1547); Primeros memoriales (1558-1560); Memoriales
32

[T]o produce a book of the antiquities of these natural Indians, in particular of Mexico and of Tlaxcala,
with the purpose of having some record of memory, and so that what was wrong or out of order could be
refuted, and if something good was found, it could be noted as have been noted and recorded in memory
the many good things of other gentiles. See, for example, the 1581 Tlaxcala Map.
33
These are: Códice Magliabechiano (ca. 1562; cf. Anders and Jansen 1996); part one of Códice
Ixtlilxóchitl (1550; cf. van Doesburg and Carrera González 1996, Jansen and Durand-Forest 1976); entries
for the Décadas of Herrera and Tordesillas (1601-1615); and Códice Veitia (1755; cf. Alcina 1986). Some
scholars believe these attributions to Olmos to be speculative and lacking evidence (see Boone 1983:159164; Anders and Jansen 1996:281; and Batalla Rosado 2002:43). On the other hand, Baudot (1977) and
Jiménez Moreno (1980) support Olmos authorship.
34
Ironically, most historians owe their “facts” to Olmos, but mostly mention his Franciscan partner,
Motolinía, as their source (Stone 2004:40-41).
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complementarios (1561-1562); Segundos memoriales (1561-1562); Memoriales en tres columnas
(1561-1562); Memoriales con escolios (1561-1562); Manuscrito de Tlatelolco (1563-1565);
Memoriales en castellano (1568); Breve compendio de los ritos idolátricos de Nueva España
(1570); Manuscrito Enríquez (1577); Florentine Codex (1578-1580); Calendario mexicano,
latino y castellano (1583-1584); Arte adivinatoria (1585); Relación de la conquista (1585); and
Vocabulario trilingüe (1585). While Olmos used Nahuatl in his conversion documents,
Sahagún’s Historia general de las cosas de Nueva España (1547) puts translation in a more
privileged place, setting the material in Nahuatl, accompanied first by a Latin and then by a
Spanish translation, supplemented by visual texts and commentaries (León-Portilla 2002:10).
Conceived to eradicate beliefs outside of Christianity, Sahagún’s works transcribed and
translated pre-conquest books narrated to him by his trilingual Mexica students (Nahuatl, Latin,
and Spanish). Despite this writing process being highly mediated by Sahagún’s humanist training
in Salamanca, he nevertheless increasingly acquired a conception of history highly influenced by
a Mexica cosmovision (cf. Baird 1993). Viceroy Mendoza noted this resistance in an ambivalent
“truthfulness” within indigenous testimonies. This caused him great anxiety, which grew with
time and led the king to forbid most of Sahagún’s writings by 1577. 35
History, language, and visual arts (read maps), were interconnected in the early colonial
project, which mixed “pictographic codices and/or other materials, the transcription and
translation of oral testimonies from members of the indigenous nobility, the organization of this
information into book form, and the addition of commentary or supplementary information by
the friar-compilers” (Stone 2004:20). These friars combined their knowledge of grammar and
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Sahagún texts were scandalous for their time because recording Nahuatl ceremonial practices, memories,
culture, and languages was a venue for the persistence of idolatry. Indeed, “Philip II, by royal order in
1577, commanded Sahagún’s papers to be confiscated and remitted to Spain” (León Portilla 2002:7), but
the Franciscan hid most of his manuscripts and rewrote his work until his death in 1590.
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religion to write down the history of conquered populations while erasing their history. But the
people’s histories were told orally in another language, silenced and unheard, and their footsteps
are left on another kind of land, hidden and dark.

Modern/Colonial Palimpsests
According to colonial Latin Americanist Cynthia Stone, Olmos’s research methodology
consisted in gathering as many surviving picture books as possible, then having them interpreted
by elder wise men “versed in traditional forms of knowledge” (2004:20), and then reinterpreting
the information to fit European audiences and their times. Colonial chronicles are contested sites
of knowledge, where translation and retranslation imply moving through many layers of
meaning. 36 Therefore, Stone undertakes the study of a map accompanying the Relaciones de
Michoacán (1547) to conclude that this document is in fact an early palimpsest that got to the
hands of King Charles V. Stone defines it as a palimpsest because of its “successive stages of
production” and “overlapping layers of graphic signs” (21). These Relaciones had several
narrative voices, including that of the high priest, the indigenous governor, and the council of
elders, who in turn refer to their own forms of knowledge. This allowed for a contestation of
regal power.
Modern history and geography helped unify Spain as a nation by providing a discourse
and an ideology to organize collective memory. Following medieval governance rules, Ferdinand
and Isabella married, joining their two kingdoms, Castile and Aragon, into a “unified” Iberian
Peninsula. Like in medieval times, they imposed their body-politic in a literal sense, visiting

36

For an analysis of translation and power in the encoding of meaning in modern writers, see Arrojo 2002.
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every corner of their thumbnail empire. Two generations later, under the reign of Philip II, the
empire was too large to ever be seen. 37 It extended from its peninsular “center” to Asia and to
America. The sun never set in his lands. 38 Medieval governance was no longer enough for a
modern/colonial world system. Thus, Philip II used modern strategies to maintain his kingdom
unity, collecting regional and national data and producing a coherent picture of the nascent
modern nation. The king commanded geographers to map Spain and its territories to provide
common images for the citizens to imagine the nation.
Dutch geographer Anton van den Wyngaerde depicted local places using an Albertian
geographic methodology (the illusion of capturing it all with sight). His city-states maps served
as legitimation for conquered regionalists who could still see their former land as an autonomous
whole. Correspondingly, Pedro de Esquivel drew the borders of a nation using Euclidean
conceptions of space, a project completed in 1581 by Juan López de Velasco and known today as
the Escorial Atlas (Mundy 1994:1-3). 39 The visual containment of space created a sense of unity
and immediacy shared by most subjects of the crown. This visual illusion, a sort of ocular
evidence, was complemented by a military campaign to control the Mediterranean, Spain’s
shared maritime border with their Moor enemies. The Battle of Lepanto (1571) secured Philip
II’s uncontested dominance in all corners of his expansive empire from the Mediterranean to the
Pacific and Atlantic oceans. Spain as a modern nation was forming itself by epistemological and
military means, creating a colonial world-system of governance.

37

For a study on Philip II’s reach on the Mediterranean, see Braudel (1973).
Felipe II had possessions in all continents, allowing its kingdom to be permanently illuminated by the
sun, from Mexico to the Philippines, named after him.
39
The chorographic (local) and geographic (national) was first exposed in the Egyptian Ptolemy’s
Geography, a text available in print in Europe since 1475 (Mundy 1994:3).
38
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In 1578, following the orders of the king, royal cosmographer Juan López de Velasco
commanded the Relaciones geográficas (histories-geographies) throughout the colonies. 40 This
forty-five-item questionnaire was part of an imperial effort to extensively map the Americas and
collect its statistics. 41 Statistics collection was part of the premeditated imperial project by the
king, who for the first time had a global empire. Today, from this single project, 167 relaciones
on Mexico and Guatemala survive in the Real Academia de Historia in Madrid (RAH), the
Archivo General de Indias in Seville (AGI), and the University of Texas at Austin (UTA).
Today, not a single document rests in postcolonial institutions (Acuña 1982:11). There are many
more relaciones from all over the conquered territories.
One of these chronicles is the Relación de Caracas (1578). The scribe Joan de Amézaga
introduced king Felipe II to its new possessions of Santiago de León in the province of Caracas.
The first chapter begins stating that the province of Caracas had, “De oriente a poniente como
treynta y cinco leguas y de norte a sur como veinte y cinco leguas de la mar a los llaños” (AGI,
Patronato 294, fol. 12r). 42 The inscription of space by recordings its measurements, numerically
legitimized the appropriation of land from one geographical limit to the next (sea/plains). The
objectification of natives supplements this appropriation of space. Amézaga describes their
names in relation to fruits and birds, exotic resources potentially beneficial for the crown. To see
the world in Eurocentric geographical terms during early modern Spain is to adopt the gaze of
the conquistadors, who by the mere act of looking and describing space in writing, found it
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The survey depicts social history (rulers and warfare) and natural history (resources) of local places as
well as trading routes with Pacific and Atlantic ports (Mundy 1993:20).
41
Silvia Federici believes that social statistics were consequent to the witch-hunt in France and England,
where local authorities documented marriages, births, miscarriages, etc. Although these relaciones do not
document every birth and marriage, they do estimate population by occupation and town. Therefore, one
can consider them as social statistics for public administration, also at the service of the Inquisition and the
King. I will return to social statistics in the colonial Andes in chapter three.
42
[About thirty-five leagues from East to West and about twenty-five leagues from North to South, from
the sea to the plains.]
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legitimate to appropriate land. Time and space were re-inscribed to fit the logic of modern time;
the people living there were written as if living in another time, a mythical time, a barbarian
time, an undeveloped time, times of otherness that set them as inferior on the basis of their
geographical origin and their religious lineage. This temporal lag comes as a consequence of a
modern/colonial epistemology that rewrites people’s time and space in reference to a European
absent center, omnipresent in its violence.
In this intersection of epistemological and military-industrial domination, history and
geography, the first modern sciences, are often clearly at the service of imperialism. They
complement cultural domination. Although the ethnic complexities are initially mentioned—“en
esta provincia viven [in this province live] Toromaymas, Aruacos, Teques, Guayqueries, Quiri
quires, Meregotos, Mariches, Taramas, Guarenas, Chagaragatos, Esmeregotos, Bauiracotos”—,
their cultural and historical differences are subsequently erased behind a forced Indian-ness,
becoming “indios naturales” [natural Indians] (ibid.). Through the act of writing, Spain was able
to consolidate and legitimize its possession of people, their history, their culture, their land, and
their resources by means of controlling knowledge of the past. History plays the role of a textual
containment of “possessed” territories and peoples, functioning as an epistemic weapon for the
Spanish Empire, which cornered people into a mythical time and a state of nature.
Despite the simultaneous commodification of land and people by modern statistical
methods and by officially inscribing their erasure, this document metaphorically remains a
palimpsest. We hear the echo of voices resisting in 1560, “De las armas en el cual tiempo los
indios naturales se alzaron y les echaron yervas ponzoñosas en las comidas y en las aguas de lo
cual vinieron a morir la madre del don Francisco Fajardo y otros soldados a cuya causa el don
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Francisco se volvió a la isla Margarita y de allí a un año.” 43 Unspecified natural Indians
poisoned people and began a rebellion, a resistance similar in pattern to the Haitian Revolution.
An india natural renamed as Ysabel, acted as an interpreter for her half-Spanish
conquistador son. Upon her death, a dialogue with the Caracas language ceased and so did the
conquest by means of translation. Fajardo came back a year later to establish encomiendas, this
time with the military support of governors from the already pacified island of Santo Domingo,
later Haiti. The indios naturales resisted in several battles, killing many Spanish soldiers,
“attempting to depopulate”—or to carry out raids on the new Spanish towns. 44 As distant
receptors of this narration, today’s readers are unable to hear the reasons for the native
resistance, their names, their “heroes,” their type of weapons, number of soldiers, or conceptions
of time and space. The chronicles erased their memories, but their echoes remain as narrative
watermarks.
These mnemonic omissions coincided with the establishment of the native’s colonial
status as non-human. The natives were not counted as part of the “population,” a term reserved
for Spaniards and pacified Indians. In this regard, Walter Mignolo comments that “colonization
of being is nothing else than the idea that certain people do not belong to history—that they are
non-beings” and this ontological denial supports a colonial matrix of power that serves to justify
colonialism in the name of Christianization, civilization, modernization, and, later, progress
(2005:4-6). 45 After years of resistance, Captain Diego de Lozada and 136 soldiers “pacified” the
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[In that time, the natural Indians took up arms, poisoned foods and water with herbs, resulting in the
death of Don Francisco Fajardo’s mother and other soldiers, which led Don Francisco to return to
Margarita Island the following year] (ibid.).
44
Depopulate in this context means ridding of Spanish people, natives not counting as population in the
sense of civilitas but only as naturales. A separation of nature and civilization continues to haunt natives as
opposed to modernity up to this day as seen in the Zapatista story at the beginning of this chapter.
45
For his thesis, he uses Eric Wolfe’s notion of “people without history” or the epistemic power differential
when it comes to remembering (1982:4). Wolfe continues, “people who claim history understand global
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province, “repopulated” the previously lost towns, and, by 1576, there were eighteen registered
encomiendas in Caracas. The land was successfully privatized.
Conflict is never again mentioned in the relación, which then turns into an extensive
description of the paradisiacal weather, plentiful rivers, unending wealth, and eight thousand
“lazy,” “stupid,” and “obedient” Indians.

46

This foundational shift in stereotypes—first

presenting indigenous populations as not civilized but natural, then as passive and intellectually
impaired—, follows the logic of coloniality, the darker side of modernity (Quijano in Mignolo
2005:4). Quijano states that setting up the inferiority of natives in order to naturalize their status
as non-wage labor was, and continues to be, determining to the “social geography of capitalism”
(2000:6-7). This stereotype is artificially constructed to naturalize native populations as nonwage labor, today as further deterritorialized migrant or refugee labor force in “white” nations.
Yet, these populations are not only modern but help construct definitions of modernity and of
capitalism, a fact I suggest is all too often ignored. As long as this “logical structure of colonial
domination” persists (ibid.), coloniality will continue to signify “naturals” in relation to nature
and opposed to a “civilized” world, reifying their stereotype of darkness and inferiority.
The language of science further supported the establishment of a European cultural and
racial superiority. In the aforementioned chronicle, the “civilized” scribe constantly used the
scientific language of botany, geography, and astronomy to claim his epistemic superiority. 47
The scribe added land, while subtracting people as he accumulated wealth by means of erasing
actors within the same history and the people to whom history has been denied [in the] same historical
trajectory,” are placed outside of it (23).
46
Some of these descriptions include, “de buena paz y obedientes”; “son torpísimos y rudos de
entendimiento”; “su manera de vivir se funda sobre la pereza” (AGI, Patronato 294, fol. 12r)
47
The division nature-civilization has been frequently noted. Speaking about the social sciences, the report
of the Gulbenkian Commission cites one of two premises for contemporary “intelligent” thinking of the
world on the “fundamental distinction between nature and humans,” or the Cartesian dualism. Although
this philosophy was consolidated in the eighteenth century, the experimentation of rational thought is
already present in early colonial writings, as it is also “secular knowledge about reality that is somehow
validated empirically” (Wallerstein 1996:2).
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cultures from the collective memory of modernity. This relación set an authoritative history that
attempted to erase a pre-colonial multitude of cultures. However, the traces of difference, the
decolonial, local signatures—invisible, collective, and oral—hide behind the Spanish narrative,
effectively leaving traces in the foundational document. The Relación de Caracas provides just
one example of the many relaciones geográficas that supported the military-industrial
domination of the Spanish crown over the colonized subjects of America. It serves also as one of
many examples of postcolonial palimpsests.
The crown accumulated these chronicles, while reducing indigenous cultures and
histories into fragmented archives. These chronicles wrote the past and the future of native
populations in the Americas on top of the existing oral counter-narratives of Abya-Yala. By
writing people in/out, “conquered” societies endured the substitution of their memory and
postcolonial subjects were confined to the bottom of an uneven global system (Shohat and Stam
1994:16).
The written relaciones came accompanied by supporting documents, including sixty-nine
maps from New Spain alone, and native artists drew 70% of them (Mundy 1994: xviii, 30).
Mexicanist art historian Barbara Mundy mentions the textual-visual, spatial-temporal
complementarity, where “the written found its ideal compliment in the pictorial. Knowing was
predicated on seeing” (9). By manufacturing time and space to face each other, scholars in Spain
restructured old encyclopedic formats from early medieval times (Schulz in Mundy 1994:16).
The leading encyclopedic text-image model was that of Pliny’s Historia Naturalis republished in
Rome in 1492. 48 However, the dissonance of word and image, of the alphabetic and the
logographic responses, sets the relaciones as far from encyclopedic in status in the classical

48

The most common English translation is Healey’s (1991).
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sense. The spatial representations were not a mere echo as in the previous example, but were
often palimpsests consciously and carefully crafted. The native artists willingly challenged the
stability at the core of modernity, and its endeavor to contain and order the world in an
encyclopedic, undisputable text for the sake of a king’s possession. Having the opportunity to
articulate their world for the king, natives mapped the colonies and did not contain chaos.
Instead, they reproduced it to the point that when Juan López de Velasco received these
documents, he gave up mapping the New World altogether (Mundy 1994:27).
While in Caracas one could sense the presence of silenced people, the visual
representation reveals a silhouette of “erased” native subjectivities. Pre-Columbian
epistemological codes mostly used logographic writing, which enabled the persistence of Mexica
means of communication through visual texts. Although highly regimented as a result of the
Conquest, natives directly encoded local Albertian maps, official documents for the Spanish
king. Prior to the conquest, one can argue that there was no writing in the traditional sense in the
Americas. Given the appositional structure of the language, it can also be argued that Nahuatl
pictures transliterated words. Mesoamerican scholar Inga Clendinnen argues that in these picture
books, “each figure, each page, is an idea or an assemblage of ideas, as much writing as picture”
(1991:231). In Peru, the quipus and textiles had complex signifying codes that could have served
as alphabets and written texts for the native elites. Moreover, I believe that stone, ceramic, and
goldsmith art are forms of writing for other areas of Abya-Yala that lacked quipus and codices.
Accepting these as methods of writing is to come to consider these documents as giving
privileged access to a native’s point of view, “for unlike texts, wherein the indigenous voice is
muffled and distorted in its translation into Spanish or its conversion into Spanish genres or
alphabetic writing, maps, along with other images, give us the viewpoint of sixteen-century
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Amerindians who were using a familiar, indigenous idiom” (Mundy 1994:xix). One cannot deny
the existence of native books, such as law treaties, religious tractates, astronomical studies, and
maps.
I argue that the map of Cholula, as a palimpsest, conforms to imperial norms, but still
manages to resist those norms by overlapping layers of meaning in a complex use of images,
writing, and orality. Before analyzing the Cholula map’s hidden lines, let me first provide some
context for these native epistemic and cultural products. In the second book of his Historia
general (1547), Franciscan friar Francisco de Sahagún wrote,
Necesario fue destruir las cosas idolátricas y todos los edificios idolátricos, y aun las costumbres
de la república que estaban mezcladas con rito de idolatría y acompañadas con ceremonias
idolátricas, lo cual había casi en todas las costumbres que tenía la república con que se regía, y
por esta causa fue necesario desbaratarlo todo y ponerlos en otra manera de policía que no
tuviese ningún resabio de cosa de idolatría.49 (Emphasis added, Sahagún 1982, II-27)

Sahagún points to the need to destroy native literature, which neutralizes its producers in order to
relocate the sources of knowledge to a Christian-based cultural domination. Olmos and Sahagún
were in charge of educating the native elite and worked hand in hand with native artists from the
nobility to reduce their history and cultural productions, while converting the most powerful men
into Christianity and using them as Conquest intermediaries. Ironically, Sahagún’s Historia has
become a valuable source for researchers attempting to decipher the same system of knowledge
that the Inquisition was committed to destroy. More remarkably, Sahagún’s project was
strategically centered on language, grammar, and vocabularies, namely, on Spanish tools of
epistemic domination.

49

It is necessary to destroy idolatrous things, and all the idolatrous buildings, and even the customs of the
republic that were intertwined with idolatrous rites and accompanied by idolatrous ceremonies, which was
in virtually everything concerning the republic with which it ruled; and for that reason, it was necessary to
dismantle it all and place it in another manner of governance that would have no trace of idolatrous
practices.
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Imperial historiography serves to reinscribe time and space, like translation serves to
reinscribe identities. I previously described the process by which the conquered peoples of the
Americas where written into the temporality of the West as lagging behind and acquiring an
inferiority with regards to a European center, a model which created a hierarchical
colonial/modern matrix. Like time and space, language is also transposed into writing and into a
hierarchical colonial/modern matrix. The encoding of language was indeed an imperial praxis. In
Contracting Colonialism (1992), Vicente Rafael examines how “ordered by the syntax of
colonial discourse, narratives of national histories in the non-Western world cannot but
reposition the ‘West’ as the locus of their address” (x). The absent center imposed by force is
replicated in the linguistic front as it was in its spatial-temporal counterpart so that “the
translation of [conquered] languages was carried out not to erase linguistic difference but to
acknowledge its existence within the framework of divine commerce” (28). Following the
Council of Trent (1545-1563), encoding a language with European alphabets had the function of
“simultaneously retaining the syntax and sound of [the colonized language] while creating a
space behind the words within which to lodge referents and meanings other than those that had
previously existed” (29). Meaning resided outside of language, or rather, the colonial language
had become void of its local meaning. Therefore, a substitution of meaning follows the
translation and writing of a colonized language and, as with history and geography, its epistemic
value displaced to survive in hiding, in orality. Moreover, the hierarchy places Spanish as the
language possessing the religious and political referents that the inferior languages are deemed
incapable of providing and therefore places them as derivative of Spanish. Rafael continues,
Just as translation and colonization were meant to reclaim the “fallen souls” of the natives and
subject them to the authority of God and the administration of the King translation was believed
to be instrumental in construing the local language as yet another sign to be brought back.
(1992:30)
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Through colonialism, Europe placed postcolonial populations in a temporal lag epistemically,
ontologically as well as linguistically. The modern/colonial matrix displaced conquered peoples
in terms of time, space, and language.
The encoding of language was key to the conquest. Antonio de Nebrija, compiler of the
first grammar of a romance language, was well aware of the power of language. 50 He had
advised Columbus to conquer lands by means of language instead of weapons and to organize
the colonies “imposing a grammar on the untutored language of the masses” (Alvares 1992:136).
At another time, Nebrija told Queen Isabella that Alfonso X, the Learned, “had worked toward
the transformation of vernacular speech into language proper through using it to make laws, to
record history, and to translate from the classics” (Illich 1980:36). Modern codification of
language served to reinscribe history setting legal institutions for the colonized people. Olmos
used Nebrija as a model for his Arte de la lengua Mexicana (1547), yet claimed, “no seré
reprehensible si en todo no sigui[e]re la orden del arte de Antonio” [I will not be at fault if I did
not fully followed the order of Antonio’s Arte] (qtd. in Koerner 1994:19). 51 Similarly, in
Vocabulario en lengua mexicana y castellana (1571), Fray Alfonso de Medina claimed to be,
“ymitando en esto a Antonio de lebrixa en su arte de latin” [imitating Antonio de Nebrija in his
Latin Arte] (ibid.). Fray Domingo de Santo Tomás published his Quechua grammar in 1560.
Indigenous languages were further colonized when in 1580 Philip II ordered instruction in
indigenous languages and two years later Nueva Granada produced the first Chibcha/Muisca
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Sahagún was a student of Antonio de Nebrija in the 1520s. It is from this famous linguist that Sahagún
learned the techniques required to systematize and reduce a language to writing, the compilation of
grammars and dictionaries. Also, particular of a reformist movement was the approaching of the scriptures
with modern linguistic methodologies and from a humanistic point of view. The most remarkable example
is Luther, but Erasmus and Nebrija were also reformists and highly influenced the thinking of the youth in
Spain (León-Portilla 2002: 45).
51
Alvar believes that American friars were not using Nebrija’s grammar proper, but his Introducciones,
another text which was revised in 1540 and was accompanied by “glosados” or commentaries (1994: 11).
Alvar claims, “Arte can refer to both texts published as one and to any grammar treatise” (13).
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grammar (20). In 1576, 28 copies of Nebrija’s grammar were sold in Mexico (Alvar 1994:13).
The inscription of language to organize colonial life disseminated faster with the help of the
press.
Through a process of encoding language, translating it, and legitimizing it by writing, the
many histories of local populations were silenced. Dislocating the West as the organizing center
of all people’s histories enables us to understand Western historiography as just another local
history and geography, and therefore “deconstruct the network of power relations” for “tracking
that which remains eccentric and excessive” (ibid.). In the case at hand, it redraws the colonial
power relations around the writing of history and the encoding of language. The linguistic
domination by means of translation began in the frontline of the epistemic battle between friars
and scribes on the one hand and the Nahua tlacuilos on the other, struggling to encode ideology.
In the following passage of his Historia Verdadera (1575), chronicler Bernal Díaz del
Castillo reveals Cortés premeditated and intentional use of Marina as a central tool to conquer
Mexica lands. He writes,
Días había que me había dicho la doña Marina que era de aquella provincia y señora de vasallos,
y bien lo sabía el capitán Cortés y Aguilar, la lengua […] Doña Marina sabía la lengua de
Guazacualco, que es la propia de México, y sabía la de Tabasco […] fué gran principio para
nuestra conquista, y así se nos hacían todas las cosas, loado sea Dios, muy prósperamente. 52
(Emphasis added; BVMC [1575] 1999:147)

This passage intimately connected language and profit at Marina’s expense, while giving her an
ontological meaning reduced to a synecdoche, la lengua. Marina’s “tongue” served as an
entryway to Moctezuma and to his riches. Marina and Ysabel passed down in history largely as
traitors or evil—, albeit holding a positive female role according to Eurocentric social norms:

52

[Many days had passed since Doña Marina had told me she was from that province [Guazñalco] and had
vassals there and Cortés and Aguilar knew it very well, the tongue […] Doña Marina knew the language of
Guazacualco, which is that of Mexico, and she knew that of Tabasco […] It was a great beginning for our
conquest; and thus, things were easier and advanced with prosperity, praise to the Lord.]
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women as mothers and women as lovers. In the following chapter, I explore the role Virgin Mary
played in the process of cleansing Latin American femininity and as an active mediating figure
between empire building and capitalism. In this section, I suggest that mastering pre-Columbian
literature and reducing its language required more than speaking a language. It also required
understanding local visual codes.
In the following passage, Díaz del Castillo introduced the producers of pre-Columbian
literature. This scene took place at the beach of Veracruz, where Cortés awaited for permission
to enter Tenotchtitlán, the first of many attempts. This scene produces a mirror effect where the
chronicler’s writing reflects on the Mexica’s drawing/writing. Each party documents the other.
The conquistador had sent as a gift a chair with a golden San Jorge, the Spanish saint of the
Reconquista, to Moctezuma via his ambassador, Tendile, a high priest. 53 While Díaz documented
the exchange, 54 the Mexica were doing just that. The historian continues,
Tendile traía consigo grandes pintores, que los hay tales en México, y mandó pintar al natural la
cara y rostro y cuerpo y facciones de Cortés, y de todos los capitanes y soldados, y navíos y velas,
y caballos, y a Doña Marina Mexica y Aguilar, y hasta dos lebreles, y tiros y pelotas, y todo el
ejército que traíamos. 55 (BVMC [1575] 1999:151)

While the chronicler wrote, the Mesoamerican intellectuals recorded visual texts. While the
former objectified people excluding them from modern history under the logic of coloniality, the
latter inscribed otherness including these foresters into their ontological system of existence.

53

The Reconquista is the name given to the Spanish crusade that expelled the Arab occupation of the
Iberian Peninsula in the late medieval period. Notice the imperial allusion of this gift.
54
The Mexica knew the value of gold, and of feathers. The Conquistador is sending petty gifts that are of
no value to him, while “Moctezuma’s gifts were statements of dominance: gestures of wealth and
unmatchable liberality made the more glorious by the extravagant humility of their giving” (Clendinnen
1991:269). In the Relación de Michoacán (1541), there is a similar situation when a deceiving, Taríacuri,
sends a share of his booty to his superior, Curínguaro, and the messenger arrived with painted arrows and
said that the green arrows are long green plumes; the blue arrows, turquoise necklaces; the white arrows,
silver; the yellow arrows, gold; the red arrows, rich parrot feathers; and that variously colored of obsidian
arrowheads, cloth, maize, beans and other ‘seeds’” (Stone 2004:80). The lords reacted “indignantly” (ibid.).
55
“Tendile brought with him great painters, those that are found in Mexico, and ordered to naturally paint
the head, and face, and body and gestures of Cortés, and of all captains, and soldiers, and ships, and horses,
and Marina, and Aguilar, and even two dogs, and gun and balls, and the whole army we had brought.”
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They painted them so that they could exist, a performance of retelling their history to adapt their
past to the new context at hand.
The Mexica iconography 56 amounted to a written literature, which held metonymically
the whole multivalent meaning of its tradition. 57 The Mexica, painted their world of experience
in books (Clendinnen 1991:213). They considered artists higher spiritual beings, tlacuilos
[scribe-painter], who duplicated the divine text, the world. 58 When they described the Spanish
activities, they did not have statistics, appropriations or reductions in mind. They included them
in the divine text and called them into existence. The feeling is echoed in this pre-conquest
Mixteca song: “We exist only in your book while we are here on earth” (qtd. in Clendinnen
1991:214). An imposed cosmology determined their existence, since even the typical Mexica
arrangement of the elements on the “page” forced the reader/viewer to turn the book in many
different directions in order to understand it. Understanding was predicated on the existence of
different perspectives. Mignolo states that,
[S]een from an Amerindian perspective, the world, more often than not, look like coexisting
territories within the same space. Such a perspective is quite different from the Spanish (and
European) one, in which either there is no such thing as coexisting territorialities (like in López
de Velasco) or, if there is, Amerindian cosmology and cosmography were reduced to Christian
ones. ([1995] 2003:246)

56

I use the general term iconography to avoid the confusion between the pictographic and the ideographic.
Stone defines them as follows: “Pictographic signs are those that can be readily identified as representing
some object from the material world, such as the sun, an eagle, or water. Ideographic signs put the accent
more consistently on the metaphorical connotations or other related attributes of the objects represented
[…] Both pictographic and ideographic signs can be used to represent discreet phonemes, syllables, or the
sounds of complete words” (2004: 74).
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There have been long debates as to what constitutes writing. I follow Boone and Mignolo who define
writing as “the communication of relatively specific ideas in a conventional manner by means of
permanent, visible marks” (Boone and Mignolo 1994:15). To this, Boone and Mignolo add “the use of the
hands and the extension of hands through a sharp instrument, brush, pen, fabric, or knotted strings, etc.”
(260). In other words, alphabetical writing is not the only form of writing capable of transmitting long
speeches, stories, tales, etc., with precision as long as the mnemotechnic system and its interpretation has
been established by the members of a community. For pre-Columbian literary traditions in the Americas,
see Brotherson (1992: 82-102).
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For the composition of pictures as words in the ancient Mexica traditions, see Galarza 1982; 1992.
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Mignolo explicitly juxtaposes Amerindian geography to that of Philip II’s cosmographer. The
colonial gaze was single and unified, setting a top-down relationship between colonizer and
colonized. Finally, Alfredo López-Austin compares this multilayered cosmology to “grammar,
the work of everyone and of no one, a product of reason but not of consciousness” (1997:9).
History, geography, literacy, and grammar closely intertwined in pre-Columbian America, but it
did not provide a singular, homogeneous, and linear perspective of the world. It was a world
where many worlds could fit, as the contemporary Zapatista motto claims; a world with
coexisting temporalities.
It is probable that Tendile was a high priest, a tlamaltini, one “who can ‘look’ at the sky
or at the painted books and interpret them to tell stories based on [the] discerning of signs”
(Mignolo [1995] 2003:104). At the Cortés-Tendile encounter, the Mexica coated the
conquistadors with smoke. Díaz’s Historia captures this gesture as a salute, but I argue that they
were painted and “smoked” to be transposed to the hallucinatory real world—the reality of
dreams, not that of the material world—to be called into existence. Books, smoke, and mirrors
transported humans to the superimposed territory of the divine. In the Zapatista stories, smoke
transforms thoughts into words and words into political action and material existence. The
Mexica writing/painting and smoking of the foresters attempted to fit the Spanish world into
their multilayered, coexisting world, a cultural practice that was central to the sustenance of an
inclusive cosmology. On the contrary, for the Spanish, converting tlacuilos and tlamaltini into
Christianity meant erasing the Mexica as people out of this world, ontologically and
epistemologically.
This erasure persists in what Quijano defined as the coloniality of power. Boaventura de
Sousa Santos uses a similar concept, that of “abyssal thinking,” which he defines as a system that
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divides the visible and the invisible with geographical, colonial lines. I have referred to the
visible and the invisible as modern and colonial, respectively. Santos explains,
What most fundamentally characterizes abyssal thinking is thus the impossibility of the
copresence of the two sides of the line. To the extent that it prevails, this side of the line only
revails by exhausting the field of relevant reality. Beyond it, there is only non-existence,
invisibility, nondialectical absence. (Santos 2007:45-46)

Santos sees a connection between colonialism, geography, and science “in the creation of abyssal
thinking” (49). Early colonial historiography and geography support this claim.
For the Mexica, a history “is understood as a work that encompasses what is most notable
about the culture of a people and the environment that it inhabits” (León-Portilla 2002:261). For
Mexica tlacuilos, word and image were not distinct categories to be paired to each other as Pliny
had conceived them in his encyclopedia. Mexica word and image were as intimately interrelated
as are time and space. History is at once an environment and its people. Consequently, maps
draw the complex temporality alongside the social fabrics: a humanistic mapping of history lasts
as long as the community can read these maps/histories (Mundy 1994:xix). Although Spanish
friars transliterated some of that in their Historias, Nahuatl artists oversaw the visual
representations. As they had done for a millennium, the latter represented the world in their
terms, retelling their version of history through pictures.
The Spanish Empire rapidly consolidated at the beginning of the sixteenth century. A
centralized bureaucracy, a standardized civil law, and the re-emergence of the Inquisition further
secured the unification of Castile and Aragon that had started with the marriage of Isabel and
Ferdinand. Their “unification” of land and religion had ended the civil wars of previous Spanish
regencies. Their daughter Juana “the Mad” of Castile married Philip “the Beautiful” of
Habsburg, extending the empire to other regions of Western Europe. Their German child,
Charles V, received the Codex Nuttall from Cortés, as proof of the Fall of Tenotchtitlán (Miller
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in Nuttall 1975:x). The Spanish economic-military domination swiftly took place. However, the
epistemic domination that had started with Zumárraga’s burning of the books, and the encoding
of language Nebrija had conceived (and Sahagún had followed) was a process that would never
succeed. Setting up non-wage serfdoms did not stop tlacuilos from holding smoking ceremonies
or from painting and singing to retell their histories.
It is possible that the ambiguous position of friars such as that of Sahagún helped the
promotion of spaces for pre-Columbian epistemological survival, while also instructing the
native noblemen in the European arts. However, the sacred knowledge mostly survived because
the Mexica hid their books. It is possible that they were carried out along with the idols heading
to Tula during the Fall of Tenotchtitlán. The tlacuilos knew that their ontological and factual
survival depended on their retracing of previous migratory steps; it depended on rewinding time
and space. Throughout the sixteenth century, “converted” tlacuilos articulated and rearticulated
their histories, resisting imperial epistemological constructions of time and space. The recipient
of the Relaciones map was Philip II, son of Charles V and much more powerful than his father.

The Cholula Palimpsest: Image, Memory, and Land
When López de Velasco’s questionnaire reached the alcaldes mayores and
corregidores 59 in the last quarter of the sixteenth century, these petty bureaucrats in the
Americas, for the most part, had little capacity to map the New World. They had seen printed
maps from metropolitan Europe, which brought from the old continent the newest
epistemological technologies (the print) and developed science (geography).
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The Spanish administrative system hierarchically included the king, the viceroy, the president of the Real
Audiencia followed by alcaldes mayores or mayors, and corregidores or judges.
60
It was popular to find maps as covers for the books printed in the sixteenth century, many of which were
imported to New Spain.
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These

chorographic or local maps in Ptolemy’s terms followed Albertian conventions of space, namely
creating an optical illusion of capturing the whole place in one glimpse. But the bureaucrats in
the Americas could not reproduce space in these complex artistic and scientific terms. This task,
for the most part, was passed down to native artists, who, with the printed maps, the academic
training in Franciscan and Dominican schools, and, most importantly, with their grandparents’
books to guide them, had all the scientific and artistic requirements to map the Americas and its
changing reality, both using European mapping techniques and the Mexica way of seeing the
world, contesting their epistemic domination by the most powerful king Spain has ever seen.
The relaciones of Coatepec, Chalco, and Chicolapa often describe “ancient pictures” and
their role as local and regional histories (Mundy 1994:87). At a local level, their affiliation was
to the community, altepetl, formed by many family lordships, or calpolli. This social and cultural
network occupied a not-always contiguous territory as recorded in Mexica cartographic histories
and social settlement maps (Mundy 1994:133). Among the relaciones from New Spain, native
artists crafted most maps. Some of the scribes had graduated from Sahagún’s school in
Tlatelolco. These men belonged to an intermediary noble class, a trilingual cast with the best
knowledge of Mexica and European technologies (Mundy 1994:133), but who nonetheless
benefited from the tributes of the masses.
Although art historian Barbara Mundy believes that these maps were consciously made,
she underestimates the power of memory in postcolonial subjects. Mundy believes that the native
erudite councilmen had forgotten or ignored the general symbolic meaning of Mixteca books and
that they could not sharply distinguish between pre-Columbian and early post-Conquests texts
(1994:101,104). I argue instead that they were well aware of those symbolic meanings, but were
increasingly forced to hide these meanings to ensure their survival. Mexica knowledge had been
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sung down as well as painted, passing from one generation to the next through poetry, or
Huehuetlahtolli. 61 Some of it was translated for Spanish officials, who then told others, who then
wrote it down. The power of orality cannot be underestimated, especially when a community’s
sense of urgency reigns. When the first Franciscans landed in 1524 in New Spain, Dutch
missionary Peter of Ghent, Guardian of the Pyx Martín de Valencia, and twelve other
Franciscans including Motolinía, met with the native intellectual elite at the shores of Veracaruz.
Dutch Pope Adrian VI 62 had sent these “twelve apostles” explicitly to convert the conquered
masses and to eradicate their beliefs (Durán and García Izcabalceta 1979:132). Sahagún
collected papers documenting this encounter that took the form of Colloquia. A copy of his text
was found in the twentieth century at the Vatican’s Secret Library (133). Miguel León-Portilla
translated the Nahuatl text and wrote Sahagún’s biography (1999/2002). In the latter, he
describes how the Mexica intellectuals responded to their Christian metaphysical interpellations
as follows,
When it was concluded, it ended,
their speech, that of the twelve fathers,
then some of the lords, the rulers,
stood up […]
Yet we,
What is it we can say?
Though we act as lords,
we are the mothers and fathers of the people.
Is it the case that here before you
we should destroy the ancient rule of life?
The one so esteemed
by our grandmothers, by our grandfathers […]
And behold, our Lords,
61

For more information on the huehuetlahtolli as a pre-Columbian literary genre, see Gómez de Orozco
1939 and Garibay [1953-1954] 1992, pp. 403-424.
62
Adrian Boeyens became a doctor of Philosophy at Leuven and had Erasmus of Rotterdam as his student.
Following the orders of Charles V, in 1516 he served as Inquisitor General of Aragon and the following
year became a cardinal. In 1522 he was elected pope. He is the last non-Italian pope until the twentieth
century. He was allowed to keep his name upon been ordained. He died in September of 1523. For an
analysis of the Pope’s work from Leuven to the Vatican, see Stone 2008.
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Here are those who are still our guides […]
those who are looking [reading],
those who relate [what they have read],
those who unfold
the black ink, the red ink [the books].63
Those in charge of painting,
They carry us,
They guide us,
They show us the way. (Folio 121, quoted in Sahagún’s Coloquios)

This passage shows that “the mothers and fathers of the people” continued to relate, unfold, and
guide the people through the unwalked paths of history.
The calpolli-based community affiliation that had placed certain local lords against others
had proven to be a terrible resistance strategy. They had lost Tenotchtitlán and the political and
economical control of the valley. United to safeguard their idols and their books, their culture
and their science, a regional social cartography increasingly became necessary. The Franciscan
and Dominican schools were perfect hubs for regional noble class communication. With this dual
education, as Motolinía himself put it, these tlacuilos could “make as good images as any in
Flanders” (qtd. in Mundy 1994:78). 64 Yet, they continued pre-conquest practices, retelling their
history to pass down their epistemic alternative. The religious was a safe battle for now. The
noblemen or principales had control of their cosmology and that of the people’s. They could
safely perform their conversion for the friars. In fact, they moved at ease within the Franciscan
circles.
These two groups apparent affinity was so strong that the petty bureaucrats and political
leaders even accused the Franciscan spiritualists of “wishing to rise up with the natives to oust
the Spaniards” (León-Portilla 2000:83). The real battle was fought through cultural politics.
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Writing in ancient Nahuatl was referred to as in tlilli, in tlapalli or red and black ink. For more on the
meaning on red and black ink among the Nahuas, see Boone 2000.
64
Motolinía was among the first Franciscans to land on Veracruz. When he landed, his name was Fray
Toribio de Benavente, but once in Mesoamerica, he adopted his Nahua name, Motolinía, the “poor one,” a
reference to his Franciscan trait of walking barefoot.
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These principales returned to their local communities as councilmen and some held royal offices
such as gobernadores, regidores, or alcaldes in the República de Indios. They were indeed
intermediaries between people, on the one hand, and church and state on the other.
These men from the lineage of the calpolli lordships were conspiring to sustain a regional
altepetl of altepetls, community of communities to counter the República de Indios, a social
design handed down by the Inquisition. In the case of Cholula, the second most populated city
after Tenochtitlán before the Conquest, the principales inherited the lineage of people that over a
period of seven hundred years had built the largest pyramid in the world, the Tlachihualtepetl
(110). 65 When Sahagún visited this pyramid, he “experienced a very deep admiration for the
impressive relics of the ancient spirituality of the natives” (109). Cholula was so impressive
indeed, that Spaniards compared it to Rome. In fact, the city was a spiritual capital to
Teotihuacan, then to Chichimeca, and finally to Mexica religious systems. The pyramid included
eight centuries of history and genealogies, and today is a mountain toped by a Spanish church, a
colonial temple for the adoration of Virgen de los Remedios (see Appendix, Figure A 1.4). Up to
our days, this pyramid “remains one of the greatest enigmas of ancient Mesoamerica”
(McCaffrey 1996:1). Yet during the sixteenth century, the tlacuilos reproduced its meanings
several times.
This pyramid is featured in the Historia Tolteca-Chichimeca (ca. 1547-1560), the first
retelling of a Cholula pre-Columbian social history of which we have a record. Mostly written in
Nahuatl, this historical and artistic document relates the migratory steps “of the Nonohualca and
Tolteca-Chichimeca from Tollan to Puebla” (Glass 1975:56). The Historia relates the transition
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The pyramid measures 450 m base-length and a volume of 3,300.000 m2, but it is not very tall, having a
height of 66 m. It is a juxtaposition of 7 pyramids that show a permanent habitation since 200 BC until the
Spanish church for Virgen de los Remedios was built in 1594. For a study of the archeological history of
Cholula, see McCaffrey 1996.
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of Cholula from the Teotihuacan Period (Classic) to the Chichimeca Period (Post-Classic),
retelling pre-Columbian history in a “commentary from a lost pictorial manuscript from which it
copies occasional pictures” (Barlow 1948:266). The tlacuilo used European paper to make 52
leaves (30 x 22 cm), of which 37 included Nahuatl text, 35 had drawings, and 25 even copied
full-page drawings. The Historia provided 6 maps, including one of Cholula (Glass 1975:220).
The historical period covered ranged from 1116 to 1544, ending twenty years after the
Franciscan arrival. The lineage of the people was long and continued.
The Historia Tolteca-Chichimeca 66 enumerated the twelve calpolli that comprised the
social network governing Cholula’s spirituality as follows: Tecameca, Quauhteca, Texpolca,
Mizquiteca, Xiucalca, Uitziluaque, Chimalzolca, Tianguiznauaca, Quetzaluaque, Xalteca, and
Calmecauaca. One calpolli lacked its logographic toponymy (in Mundy 1994:121). Cholula’s
map in the Historia has a border of twelve calpolli and presents an organization of space much in
line with pre-Columbian symmetry and organization of time and space. In the middle, the
footsteps connect the pyramid to the temple, to day signs, to the river with a reed (tule), and they
leave the page through the calpolli at the East and the West (see Appendix, Figure A 1.1).
Through their migration, people connect with the sky and the undergrounds, carving the paths of
a social history that signifies space. The ubiquitous Mexica visual elements in the Historia are
almost imperceptible in the Relaciones map (see Appendix, Figure A 1.2). But a careful analysis
shows they hide beneath an Albertian mask.
The tlacuilo of the Relación de Cholula’s map was most certainly a member of one of
these calpolli, educated with Sahagún in the college of Santa Cruz in Tlatelolco, and cognizant of
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First published in 1937 by Preuss and Mengin, it was as a complete edition of the original with a German
translation of the Nahuatl text. The facsimile was first reproduced in black and white (Mengin 1942). The
first Spanish translation came out in Berlin and Rendón (1947). Robertson (1959) was the first to discuss
the Cholula map (179-180).
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the social and religious histories of the region. Who more prepared to send a secret message to
the king Philip II from the sacred city of Cholula? The tlacuilo hid Cholula pre-Columbian social
history underneath an apparent Albertian map of a city under Catholic rule.
There are only three out of the 28 native geographers accredited by name in Velasco’s
Relaciones (Mundy 1994:62). At least one of these has been identified as a member of the native
elite, serving in the Culhuacan cabildo or municipality. Pedro de San Agustín, as his name points
out, was possibly educated in the Augustinian monastery, the largest church at the center of his
map of Culhuacan. Today’s ruins show murals with similar perspective techniques to those used
by San Agustín in his map, although it is not clear whether he was directly involved in painting
the murals. 67 Similarly, the Cholula tlacuilo most likely belonged to a calpolli, offspring of
trained painters in pre-Columbian schools. Franciscan and Dominican education at this time and
place was reserved for principales, local nobles chosen for the friars’ artistic training (Mundy
1994:65). He was even possibly trained in the Franciscan college of Santa Cruz were Sahagún
taught. If not, they might have met during the friar’s visit to Cholula, when overseeing the
missionary work of at least twenty other friars (Mundy 1994:81). Within Cholula, painters were
trained in large numbers, plausibly by older native tlacuilos. They had to cover the murals of the
rapidly growing church buildings, paint clothes for missionary proselytism, and produce other
religious images for decoration. They reproduced the church’s ideology. With this training and
background, the tlacuilo of Cholula had to create a map, which “oscillated between how elite
painters envisioned and depicted their own communities and how they saw fit to present them to
the larger colonial world” (Mundy 1994:67). He was consciously shaping the order of the New
World for the king himself to see.
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Another reference to a Santa Cruz graduate appears in the Relación de Cuicatlan. Don Francisco de
Salinas, a principal in the town, returned to his community to serve as gobernador at the moment the
Relación was produced (Mundy 1994:77).
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The map presents a symmetrical grid that matched the conceptualization of a town for
Spanish geography. It has roughly twenty “super” blocks, with a central plaza, hosting the
monastery (previously the post-Classic Temple of Quetzacoatl)
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and the cabildo or

municipality, the religious and secular powers respectively. Also on the plaza lies a fountain. If
the church were a tepetl, or mountain, along with the source of water, the fountain, together they
would constitute a typical Mexica metonymy for a sacred place (Clendinnen 1991:232). The
twenty blocks around the central plaza could represent the twenty Mesoamerican days of the
“month.” The map presents a basic Mexica time-space structure. This cartographic history
depicts a human occupation of a place through the times. This map aligns the names of smaller
churches to those of the twelve Cholula calpolli as they had appeared in the Historia ToltecaChichimeca (ca. 1544), but in a different order. Of these, Santiago Mixquitla (NW), San Pablo
Tecama (SE), San Miguel Tianquiznahuac (center of map), and Santa Maria Xixictla (SW), still
today conserve these names as town cabeceras (Mundy 1994:127). Bente Bittman Simons
(1970) adds San Juan Aquihuac to the list (142). Time, space, and community articulated this
tlacuilo’s resistant map of Cholula.
The Cholula tlacuilo was certainly consulting the Historia Tolteca-Chichimeca to inform
his rendering of this socio-scape. According to Mexican historian Miguel León-Portilla, this
Historia, immediately preceding the Relaciones, was a logographic-alphabetic book recounting
the migration from the previous sacred city of Teotihuacan into that of Cholula (2000:109). The
map of Cholula in this Historia “meant to preserve the memory of the past ‘and thus we came to
know our great grand-parents, our grandparents’” (Mundy 1994:119). Ironically, the Historia
map also matches the blueprint revealed in recent archeological excavations for the two burials at
68

This orientation and naming follows the manuscripts and their descriptions from European scientists who
visited Cholula, such as Adolph F. Bandelier (1884), who Rojas later reinterpreted (1927). Rojas made the
connection between this Temple to Tianquiznahuac.
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the Garden of Carved Skulls inside the pyramid. One of the burials corresponds to the place of
the temple and has a U-shape; the other emblematic building, the tecpan, has a simple square
structure. Both burials show stonework that resembles departing footsteps. 69
Besides the Historia, the Codex of Cholula (1586) 70 also featured a map of the city with a
pyramid at its center where four paths converged: “otli Tlaxcallan [NE]; otli Huexotzinco [NW];
otli Atlixco Acapetlahuacan [SW]; and otli Tepeyacac [SE]” (Simons 1970:139). The bottom of
the pyramid depicts blue water with plants, an element present in the Relación map. Unlike the
Historia, the Codex does include colonial history and serves instead as proof to property claims
made by Cholula’s principales.
Like many pre-Columbian books, the Codex of Cholula was originally painted on amatl
paper painted on both sides (112 x 166 cm). It depicts “mountains, rivers, roads, villages,
churches, pyramid, persons, battles, and historical scenes” (Glass 1975: 107). On the back, a
Nahuatl text relates “the founding of the churches, tribute, [and] land grants” (ibid.). The Codex
makes the connection between social histories and people’s resistance to the imposition of a
faith, a tributary exploitation, and the privatization of their land. 71 This codex was another
referent for the tlacuilo.
Finally, Cholula might well be the home of one of the finest pre-Columbian manuscripts,
the Codex Borgia, a book of rituals and festivals. This screenfold on deerskin was also painted of
both sides and stretched to over ten meters long. Each individual frame measures 27 x 26.5 cm
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For the excavation details and to see the archeological maps of the excavation, see McCafferty 1996b.
This Codex from the Boturini Collection is made of amatl or bark paper, a typical material for preColumbian manuscripts. It is 1.12 x 1.66 m long and folds like an accordion, forming a screenfold painted
in both sides in many colors (black, red, white, crimson, yellow, ochre, brown, green, blue, and purple
(Simons 1970: 139).
71
For a careful study of this Codex see Simons 1968.
70
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(Glass 1975:95). It depicts aspects of the tonalpohualli, the divinatory calendar of 260 days. 72
Scholars have categorized pre-Columbian manuscripts in three groups: Mixtec histories, Maya
religious books, and highland religious books (Byland 1993:xiv; Miller in Nuttall 1975:ix). The
Borgia Group’s categorization remains obscure. Yet, it is not hard to speculate that this Codex
originated in Cholula, since the experts have limited its provenience to the Mixteca-Puebla, the
Puebla-Tlexcala, and the Western Oaxaca regions (Glass 1975:100). Cholula is located in the
first region. The ancient canon was not lacking in this sacred city. The tlacuilo belongs to a long
tradition of scribes retelling their past to sustain their present and future, narrating a new the
history in red ink, in black ink, to trace their migratory steps to and from Tollan-Chollula. Each
retelling corresponds to a different historical context within the newly imposed coloniality of
knowledge. Each time the social history of Cholula 73 rewinds to synchronize time, place, and
peoples over and over again.
Both maps in the Codex and in the relaciones portray the city’s pyramid,
Tlachihualtepetl, resting over a river with weeds and the latter calls it Tollan-Cholvla, where
Tollan or Tula connotes the spiritual capital of an empire. Let’s remember that as a preemptive
measure, Cuauhtemoc had sent the idols to the city of Tula. It could well be Tollan, or Cholula if
understood as a generalized term for a spiritual capital. After all, this city was only second in
population to Tenotchtitlán at the moment of the Conquest, housing 100,000 Mixtecos. By the
time the artists produced their relaciones, only 9,000 remained. Cortés had raided this city while
its people were sleeping and then the Franciscans worked hard to eradicate their culture. The
72

For a detailed semiotic analysis of the Codex Borgia see Seler 1904-1909. Seler first published it as a copy (1904)
and then in photographs (1963) or as facsimiles (Kingsborough 1831; Ehrle 1898), but I use a full-color
reproduction from the restaured codex edited by Gisele Díaz and Alan Rodgers (1993).
73
Another incentive could have been a tributary exemption to tlacuilos as narrated in the Codex of Cholula:
“los que dibujaban el papel lo hicieron para no tener la responsabilidad de pagar tributo. Lo dejaron para
que viéramos como ellos lo contaron” [Those who painted on did it so that they would not bear the
responsibility of paying tribute. They painted for us to see how they told things] (Codex of Cholula III-C,
1).
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relaciones map then presents an overlap of two contentious geographies, a visible, material city
under Spanish catholic rule, and another invisible space where spiritual, hidden lines of
resistance and survival weave an alternative configuration of memory. The invisible contests a
Spanish ordering of space, time, and identity.
In “Revolutionary Spiritualites in Chiapas” (2010), José Rabasa follows the
modernity/coloniality group and concludes that the map of Cholula is an example of what
Antonio Gramsci called “immanent history” (148). Rabasa also recognized this map as a
palimpsest because “the tlacuilo inscribed the signs that would enable readers to recognize
colonial structures and meanings beyond the colonial order signified by the gridiron pattern of
streets, the use of alphabetical writing, and the massive buildings occupying the center of town”
(149). This visible material city was built upon the debris of the city of god, Tollan. Rabasa
continues, “for [Gabriel] Rojas the debris is not just material remains, but relics that haunt the
city” (152). While for Barbara Mundy there is a process of what W.E.B. Du Bois called doubleconsciousness in the colonized elite (cf. Du Bois 1905), including the Cholula tlacuilo, for
Rabasa it is not about doubles, but about “the capacity to dwell in a plurality of worlds” (153).
This allows the tlacuilo to master Spanish techniques and yet continue to inscribe meanings from
generations past, inviting the ancestors to haunt the present and future of the city, inscribing an
immanent history to resist a Eurocentric epistemic violence, a history with a “multitemporal
sense of the present” (161). Rabasa correctly points out to the silent history also expressed in
Marcos’s vindication, the history that we are.
In the case of the Relaciones map, the name Cholula appears represented twice, once in
vernacular Spanish under the Christian monastery at the center of the urban grid, “San Gabriel de
Chollula.” This name and place concedes a preliminary power to the Iberian crown. However, a
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second label, “Tollan-Cholvla,” contests this power, and uses the only two sacred languages to
write it and speak it, Latin and Nahuatl, respectively. Spanish, an intermediary language, has
been displaced (see Appendix, Figure A 1.2). The spiritual name appears beneath a mountain
over a river, a counterbalance to a Spanish geographical center at the church and the fountain.
Moreover, grass or reeds cover the black river, a semantic association for “the place where
people are thick as reeds,” a Nahuatl phrase reserved for Tula. The people will not disappear, but
will continue to haunt the city and populate it, coexisting multi-temporally. Above the mountain
also in Latin scripture we read Tlachivaltepetl, which roughly translates as “the mountain made
by hand.” This is the true center of the map. Indeed, this pyramid had been the center for calpolli
festivities for seven centuries (Mundy 1994:119), predating Rome as a spiritual center for
Christianity. Moreover, in Mesoamerican cosmology, pyramids connected the sky to the earth to
the underground, creating an axis-mundi, a vertical axis for the people from different times,
spatial dimensions, and generations to coexist with each other and with the gods. While a
fountain also leads the way to the underworld and the church purportedly leads to the sky, the
water is depopulated and has no reeds. As such, it is an empty temporal-space, devoid of Mixtec
people, their histories, and their meanings.
The Cholula calpolli or lordships, in this Relación appear as names for the churches in
the town. These had been represented in the map of the Historia with the ruling couples and their
toponyms. In 1586, only five years after the map in this Relación was drawn, the Codex of
Cholula symbolized the calpolli in tecpan, or “lordly places,” the palaces of leaders. Once again,
the many churches apparently populate the city, but are merely masking a hidden tecpan, the
invisible places of the ancestors. The ubiquity of the social textures in the Cholula space shows
the centrality of calpolli in the popular recognition of the past and the community’s territorial
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memory. The pre-Columbian Borgia Codex (ca. 1450s) also includes a narrative of a socio-scape
that connects heaven, earth, and underworld through walking the boundaries, in this case a black
river that descends from the sacred bundle of Tezcatlipoca. Coincidentally, there are twelve
tecpan that represent ancestral calpolli whether at a historical or at a mythical level, although the
calpolli remain unnamed. Documenting Tula’s socio-scapes was indeed an old practice.
The Borgia Codex clearly includes ritual and calendric knowledge and, iconographically
speaking, noticeably resembles Mixtec histories. An 18-plate narrative that follows a semi-sacred
character, Smokey or Stripped Eye, interrupts the ritual calendar (see Appendix, Figure A 1.3.1).
His journey begins up in the sky at the center of a sacred bundle with rays of snake (water/land,
up/down) from which the wind of the night is created (Plate 29). Two intertwined snakes form
the symbol for movement, which is born from the night air. With movement comes time and the
four cardinal points (horizontal space), accordingly going from the sun (East) (Plate 30), to
mother earth giving birth to food (South) and to the people (West) (Plate 31) to end up in the
underworld (North) (Plate 32, see Appendix, Figure A 1.3.2). At this point, two sacrificial stones
give birth to Smokey Eye who leads the story to the next frame.
The narrative then presents two pyramids or temples, one with an A-roof (Plate 33), the
other with a T-roof (Plate 34, see Appendix, Figure A 1.3.3). In Plate 35, Tezcatlipoca gives
Smokey Eye his sacred bundle inside an A-roofed pyramid so that the latter can promenade with
it around the earth. Finally, human steps appear drawn on a dark path. Then, the story zooms into
this path, which consists of a black river with the sacred bundle at the center of Plate 35, an
iteration of Plate 29, which inaugurates the narrative. Yet, this time the snakes give birth to the
wind, which in turn gives birth to humans, while Smokey Eye walks along the border, on the
black river, wearing regalia and a conk shell, which denote his position as a spiritual and political
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leader (Plate 36, see Appendix, Figure A 1.3.4). At this point, the first two tecpan appear,
featuring A and T roof tops, respectively, and reeds and flowers blossom on the river from which
Smokey Eye descends into a human world (Plates 37-38, see Appendix, Figure A 1.3.5). These
plates provide two perspectives of space, the river in the zoomed size from the previous page and
the black path with the footsteps surrounded by a human socio-scape in a smaller scale.
Alongside the rituals (dances, baths, offerings, and divinations) come agriculture, water,
and a human society. The relationship between the sky and human life must be sustained. Thus,
on Plate 39, a circular dance sets in motion the black path and its footsteps, so that history can
begin (see Appendix, Figure A 1.3.6). The path enters the mouth of an underworld serpent,
which, alongside the day signs, bleeds into the next page and frames a scene where Smokey Eye
receives a blood bath from the entrails of a sun goddess, whose uterus is carved with a sacrificial
stone (Plate 40). Underneath Smokey Eye lies a ball court surrounded by the next two tecpan
where political and religious exchanges take place. In the next plate, Smokey Eye commands a
circumcision ritual, and the sacrificial blood flows from the penis into the mouths of women,
connecting the spoken word to human breeding (Plate 41, see Appendix, Figure A 1.3.7). The
black path continues and so does Smokey Eye, accompanied by Tezcatlipoca. The next two
tecpan show Smokey Eye himself performing a sacrificial scene where he severs a penis, whose
blood connects our character’s feet to the sacrificial body’s entrails to Tezcatlipoca’s mouth
(Plate 42). A black path with footsteps connects Smokey Eye’s tecpan to a ball court where a
game is unfolding, while two other ritual scenes simultaneously take place. At the bottom of the
plate, a human is born from movement, composed with the colors of the four directions, red,
yellow, black, and white. Then Smokey Eye enters a cornfield with a sun goddess at the center
(Plate 43) and then a flower garden (Plate 44), both elements of the South (see Appendix, Figure
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A 1.3.8). Finally, the night air enters the page with a banner and many more celebrate a big
ceremony for Tezcatlipoca (Plate 45), and the tecpan are decorated with vultures and snakes to
again reminds the reader the connection between heaven, earth, and the underworld, or between
the night, movement, and a human path (see Appendix, Figure A 1.3.9). The last sacrifice that
Smokey Eye performs bleeds a black river from which all humans are born (Plate 46).
There are twelve calpolli represented through the 24 tecpan featured in Smoke Eye’s
narrative. During his descent from heaven to the underworld, Smokey Eye goes trough twelve
tecpan featured in pairs, one with an A-roof, the other, with a T-roof. In all occasions the tecpan
surround a sacrificial scene. The blood feeds the sky, the earth, and the underworld, recreating
life and sustaining a relationship between people and gods, between the spoken word and
regeneration. The tecpan in the Codex Borgia map a social fabric that weaves together the many
calpolli, their tecpan, and a very complex socio-scape overloaded with information. If this is the
case, the Borgia would not only be a divinatory book and ritual calendar, but also a Mixteca
cartographic history. The book would then belong not only to the Borgia Group, but also to the
Mixtec category. This is a hybrid book that includes a social history within a calendar.
I am not basing this assertion solely on the presence of the twelve tecpan. There are other
indications that allow me to think that this narration is a historiography of Cholula. Plate 36 of
the pre-Columbian Nuttall Codex presents a historic cartography of the Apoala Valley. There are
clear geographical referents such as its waterfall, the “deep cave of the serpent,” the birth tree,
and the two rivers, all elements which exist in a modern conception of space (Mundy 1994:103).
Moreover, rivers have logographic denominations, such as the river of the Lineages (Yuta ndua
nama) and that of the Barranca of the Soap Plant (Yuta tnuhu). Above these waters, we have the
initial genealogy of the ruling dynasty, or the oldest semi-divine calpolli in the valley:
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grandmother 13 Flower and her husband 1 Flower, and their daughter 9 Lizard with her husband
5 Wind (Mundy 1994:107). The grandparents and grandmothers here remind the viewer of those
referred to by the tlacuilos when meeting Ghent and Valencia in Veracruz, those in the preColumbian song above cited, “those who unfold/ the black ink, the red ink [the books]/ Those in
charge of painting,/ They carry us,/ They guide us,/ They show us the way.” Retracing the steps
entails a reenactment of their ancestors’ actions, showing respect for their territories by once
again painting time and space, the world, to guide their people. Moreover, the walking of the
boundaries was an important ritual, and human presence defined space by the act of naming and
moving (Mundy 1994:111).
Walking also refers to the movement of the people, which is at the center of the
organization of time and space. Movement lies at the cosmos’ center because it entails the
beginning and end of a day, the diving of the sky into the underworld, and it also entails the
crumbling of space as in earthquakes. In other words, movement, ollin, allows for a synthesis of
complementary pairs, for which reason its symbol depicts two semi-circles, one red, one black,
that form a cross. It also leads the fifth sun, the beginning or rebirth of the universe. 74 Movement
inaugurates and ends the narrative of Smokey Eye in the Borgia Codex.
The narrative margin as a black river in the Borgia follows Smokey Eye’s footprints from
tecpan to tecpan. The narrative thread depicts a black river full of reeds, or what it might be a
symbol for the river Atlyayaucan, “drinking water of the walking people” (my translation),
denoting its place as a Mesoamerican center for pilgrimage and the home of the diaspora from
Teotihuacan. It is possible that Smokey Eye follows the pilgrimage of his grandparents. Nuttall
plate 36 portrays rivers and tecpan to designate a cartographic history, which made me think that
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For more on movement, ollin, see Elzey 1976.
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plates 29 to 46 in the Borgia could represent another example of a cartographic history that
connects human space to the sky and the underworld around the festivity of Tezcatlipoca, most
likely the Tóxcatl celebrated around Mesoamerica, and sometimes celebrated at the same time as
the festival for Quetzacoatl, lord of Cholula.
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Quetzcaoatl and Tezcatlipoca form a

complementary duality; both gods created the world (Garulich 1999:351). Tezcatlipoca
descended from heaven to earth; a sacred bundle represented his symbolic death, a relic
(tlaquimilolli) that warriors carried around the city during special ceremonies (Olivier 2004:404).
The Codex represented this bundle. The god’s symbolic death gave rise to wind transmogrified
into snakes and into humans, and allowed for the regeneration of time, movement of celestial
bodies, and the alternation between days and nights (1993:48). He was also responsible for
electing a new ruler, tlatoani (44). Tezcatlipoca selected Smokey Eye to rule. This god was also
related to the night wind (Yohualli Ehécatl), a common figure in the Codex narrative. His sacred
bundle also served as a guide to a promised land and as an endowment of power (146). Likewise,
Smokey Eye guided his people with the bundle. As a spiritual leader he could perform sacrifices.
As a political leader he could call assemblies with his conk shell. All the elements of the Tóxcatl
celebration are present in the Borgia Codex during Smokey Eye’s walking of the boundaries.
When Tezcatlipoca defeated Quetzacoatl in Tollan, sacrifice was instituted. Moreover, by
walking the boundaries and by walking on the river with reeds, humans enter the axis mundi that
connects the sky to the earth to the underworld. This narrative clearly shows the importance of
orality in the regeneration of life and the sustenance of a human-god relationship. Therefore,
retelling histories or painting them anew maintains the lineage of the people and a social fabric
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For a detailed description of the Tóxcatl festivities, see Olivier 2004, pp. 341-409.
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according to their connection with the sky and the underworld. For these reasons, I believe the
Borgia sheds light in our understanding of a Cholula socio-scape during the sixteenth century.

Conclusions: The Night Encompasses Many Worlds
The maps of Cholula represent a network of calpolli more than a city of architectural
monuments. Territory and community appear closely interconnected. The idea of privatization of
the land was incoherent with the sustenance of their past, present, and future as people. In
Mexico, “from the colonial period up until modern times, indigenous communities are known to
have presented cartographic histories to higher authorities to solve boundary disputes” (Mundy
1994:111). 76 At the end of the twentieth century, the Mapuche people were trying to preserve
their ancestral land based on oral cartographic histories against the overbearing Chilean national
bureaucracy. It was to no avail. Historian Florencia Mallon began a project to match these oral
narratives to municipal documents, concluding that the Mapuche were in fact telling the truth
about their past and about the boundaries of their land (2005). Similarly, in order to claim their
territorial autonomy, the Zapatista also use the spoken word in their assemblies, sing to connect
to their ancestors, and paint their reality inscribing an immanent history within hidden lines.
In the case of Cholula, we moved from a narration of pre-Columbian times in pure preColumbian epistemological terms in the Borgia, to the narration of this pre-Columbian time with
Renaissance literary and artistic techniques in the Historia to the narration of a pre-Columbian
time supplanted by a colonial time in the king’s Relaciones to a narration of an ancestral time
that refuses to disappear and serves as a claim to a territorial memory within the legal framework
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Historian María Elena Martínez refers to these documents as “títulos primordiales” which “preserved the
town’s memory of its foundation, territorial boundaries, and traditional land and water rights; they
strengthened the sense of corporate identity and entitlement; and […] helped defend communal land […]
from encroachment by external forces” (2008:117).
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of the Spanish empire in the Codex. The tlacuilos paint the world each time their historical
context change. During the sixteenth century, the change was so abrupt that the tlacuilos had to
reimagine their past to adapt to a colonial present and therefore three versions of these
representations have survived.
Unfortunately, the tlacuilos and the educated principales were not the enslaved masses,
but an intermediary class between the two republics, the Republic of Spaniards and the Republic
of Indians. Belated Relaciones maps produced in towns of less religious or political magnitude
show how the advance of land expropriation and the encomiendas had affected the former
calpolli-based social fabrics. At the turn of the seventeenth century, Ixtapalapa painter Martín
Cano distributed the space following European standards of land enclosure to favor his Spanish
lord, Juana Ximénez de Bohorquez, breaking with a pictorial tradition to guide the people. He
even appeared as witness at her trial for boundary settlements, defending her interests over those
of his own community of Ixtapalapa (Mundy 1994:209). Affiliation increasingly followed
monetary or tributary benefits. At the close of the century, the cartographic histories slowly gave
way to maps documenting possessions (Mundy 1994:210). The communal receded to private
property, and alternative histories could only survive in silence, immanent.
While it might look like the map in the Historia mixes Renaissance and Mixteca
techniques in his representation of time, space, and people, thus resulting in a clear evidence of
transculturation, I believe that such hybridity does not take place. Instead, a material guise masks
a pre-Columbian epistemology that remains immanent. This becomes clear in the Relaciones
map, where the pre-Columbian elements have been forced into invisibility for survival. These
documents show the relationship between modernity and coloniality. The former is made clearly
visible through printed maps and chronicles, revealing the intimate imperial relationship between
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the press, history, geography. The latter survives through orality, guarded in the people’s hearts,
hidden, immanent. Because of this invisibility, from colonial to republican times the conception
of Indigenous epistemologies as non-modern and non-civilized persists and can do so because
there are no material traces of a civilization legible in Eurocentric terms, just an immanent
alternative to modernity.
These alternative epistemologies remain hidden in the long night of the 500 years [la
larga noche de los 500 años]. The Zapatista story “Story of the Night Air” (2005) provides an
assembly model, which does not seek to signify, to seize power, to assert itself over others. On
the contrary, this model uses popular tales, songs, murals, masks, that is, an aesthetical position
to demand an ethical opening towards a communitarian democratic ideal that stands on the
recognition of radical difference. In the story, the gods gathered in an assembly to think the
purpose and the means of their actions, or the meaning of their words. The drawn-out word
bounced from one side of the assembly to another until everyone understood it. Once consensus
had been reached, the concept emerged, the multiple worlds were born, and things appeared with
their complementary other. Among these pairs were the walker and the path, the air and the
birds, and women and men. There is no origin and a copy, as is the case of Adam and Eve, and
there is no purpose before their becoming. The Zapatista model has no counterpart in reality, but
operates as a shared thought in a sound that is born with a purpose in complementarity with one
another.
The night, in the Zapatista context, la larga noche de los 500 años, the extended
invisibility of indigenous peoples and knowledges, has much to offer. Men and women,
Aprendieron también que la noche encierra muchos mundos y que hay que saber escucharlos para
irlos sacando y floreciendo. Con palabras nacen los mundos que la noche tiene. Sonando hacen
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luces, y tantos son que no caben en la tierra y muchos terminan por acomodarse en el cielo. Por
eso dicen que las estrellas se nacen en el suelo. 77 (Marcos 2005:47)

During the long night of indigenous invisibility, valid epistemologies emerged, from the bodies
affected at a time, or affected by another time, by the bodies of our ancestors, or by those of the
gods, the first ones that gave birth to the worlds. Marcos concluded: “Por eso el aire de la noche
es el más mejor para volarse, para pensarse, para hablarse y para amarse.” 78 Unlocking the
alternative epistemologies in the Relaciones map is just one example of unearthing the many
worlds hidden by modernity/coloniality, to hear distant voices in the night and make their worlds
come alive and flourish. After all, as Dussel claims, “Europe never discovered (des-cubierto) the
Other as Other but covered over (encubierto) the Other as part of the Same” (1995:12).
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[They also learned that the night encompasses many worlds and that one must know how to listen for them in
order to draw them out and make them come alive. It is through words that worlds that the night embraces are born.
Through sound they become light, and since they are so many, they do not fit on earth and some come to dwell in
the sky. This is why they say that stars are born on the ground.]
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[This is why the night air is the very best for flying, for thinking, for talking, and for loving] (ibid.).
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CHAPTER II
MODERNITY/COLONIALITY IN PERSILES Y SIGISMUNDA:
SPAIN’S INTERNAL COLONIES
“L’en se dort le soir la ou en ne scet
se l’en se trouverra ou fons de la mer au matin.”
Jean de Joinville, Vie de Saint Louis 79

Introduction: Spain’s Trap of Modernity
Modernity/Coloniality not only affected ultra mar colonies, but also caused many of the
communities living on the unified Iberian Peninsula to subject their multitemporal socio-scapes
to the Spanish Empire’s spatio-temporal frameworks. In America, Conquistadors reduced the
multitemporal socio-scapes they encountered into a framework of the “other,” which they
labeled “Indian” [or natural], in at least two ways. First, pre-Colonial and Iberian imperial
languages supplanted local languages with the lingua franca encoded in grammars and
vocabularies, bequeathing writing only to a few languages. This formal recognition gave writing
the power to control populations through their encoding within this exclusive imperial
artificiality. Second, the press massively disseminated marvelous stories of heroes and barbarians
in significant quantities, printed maps of newly possessed lands, and established both a literary
discourse and a scientific gaze to talk about the other. Imperial technology enabled literature and
geography to inaugurate the Indian’s mythical time in history. This technology created a new
category of barbarian that emerged from history’s margins, always lagging behind modern,
historical time. Thus, this newly incorporated modern subjectivity stumbled to find a place in an
imperial temporal-space reduced to writing, which is to say, there was no way for any “other” to
find a proper meaning in the archives of history.
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[There you fall asleep at night without knowing if you might find yourself at the bottom of the sea by
morning] (qtd. in Kinoshita 2009:604-605).
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The trap of modernity locks subaltern identities within an imperial code that re-signifies
their previous worlds to fit into the colonial, temporal-spatial semiotic system. Thus, within the
grammar of empire, the trap of modernity strips people of their language, of their scientific
discourse, of their relationship to their natural resources, and of their capacity to reason, speak,
invent, and self-govern. Tall of these aspects of an alledgedly pre-modern subject translated into
a subaltern ontology. For example, just as happened in America, Christian rule imposed its
monoculture of knowledge within the Iberian Peninsula and created internal colonies of “others.”
Between 1391 and 1492 all Jews had been either converted or expelled from the Peninsula
(Nirenberg 2008:76). Although the Treaty of Granada (1492) had called for the toleration of
Muslims who had chosen not to depart for North Africa after the last Islamic defeat, any peaceful
coexistence of religions in Iberia ended with first Mudéjar uprising of 1499. Islamic forced
conversions ensued beginning in 1501, although those who refused to convert were also given
the option of becoming slaves. This turn of events inaugurates their time as members of internal
colonies, forcing them to adopt the Morisco identity, which marked them as new Christians or as
other and, therefore, as inferior. 80
Charles V persecuted “heretical” moriscos and forbade the usage of Arabic, yet moriscos
paid a generous sum of money to spare their language from public silence, although this would
be the last paria tribute accepted by a Catholic King. In 1567, Philip II completely forbade the
use of the Arabic language, Islamic clothing, and non-Christian names (Childers 2006:8).
Moriscos rebelled once more to defend their customs, only this time with the help of runaways
from the mountains known as mofíes. After losing the Alpujarras War (1568-1571), Morisco
communities were broken up and dispersed across Spain, particularly in Castile. The imperial
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For a detailed account of Christian-Mulsim relationships in the medieval Mediterranean, see Epstein
2006.
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policy, however, failed to eradicate Arabic customs and a Morisco cultural memory as these
internally displaced peoples disseminated their ideas and practices thereby maintaining a shared
Islamic cultural identity and memory. 81 As consequence of their persistence, Philip III ordered
the final expulsion of the Moriscos, which began in 1609. 82
In “The Spanish Race” (2008), Barbara Fuchs compares the treatment of Moors today to
that of the Moriscos and claims that the latter are “marked by the idealization in a satanized
national mythology of groups consistently marginalized or persecuted in the present” (90). Even
as Spanish national mythology appropriated Islamic culture, whether as costume or as
entertainment, it required the eradication of every visible trace left by the Moors because of the
expansion of the Black Legend in England and France, which provided a literary foundation for
figuring Spain as visibly black, and was used as propaganda to deny Spain its claims to be
European because of its Islamic heritage (94). Fuchs believes that this European construction of
a Spanish religious and racial “other” as represented in these English pamphlets circulating as
translations across France and the Netherlands in the 1580s and 1590s might have partially
caused the Morisco expulsion, as part of a Spanish attempt to cleanse itself from its taint (96).
Judaic and Islamic cultures, languages, literatures, histories, and geographies remained
silenced in the face of the Old-Christian’s inquisitive gaze. Because Spanish law forbid the use
of the others’ languages and religious practices, non-Christians hid their linguistic and religious
identities behind a performance of a Spanish indentity in order to pass as having “purity of
blood” and to participate, at least economically, in this new onto-political system reserved only
for Old-Christians. Over time, many Moriscos failed to submerge into Spanish society and
remained identifiable as members of this internal colony, which led to them either being expelled
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For an argument for an Islamo-Christian civilization that was conceived as two competing religions after
WWII, see Bulliet (2004).
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For a more detailed account on the subordination of Moriscos in Spain, see Caro Baroja (2000).
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from the peninsula or being killed. Racial mixing and relocation represented the best chances
people had to remain in Spain without facing any legal, economic, and corporal repercussion.
The other option for survival was to publicly perform as tricksters, while silently moving across
Spain in an Old-Christian disguise.
On the Iberian Peninsula, the process of conquest and expropriation had begun many
centuries prior to the American conquests. These internal colonies took shape over many
centuries whereby they gained their subaltern status to the Catholic hegemony. 83 Yet the OldChristian label was just as artificial and monolithic as that of the Indian, the Jew, or the Moor.84
Old-Christians were as much victims of the trap of modernity as any other modern identity. All
of these new, modern identities operated within an imperial, racialized design and, as such, they
were constructs of this new historical time. “Race demands a history,” Nirenberg reminds us,
that is “limited, strategical, and polemical” (2008:86), a “productive deceit” that counteracts
imperial fallacies and which represents an attempt by subaltern communities to “naturalize their
own histories while at the same time attempt to naturalize our own” (87).
In this chapter, I look at Spanish multitemporal socio-scapes in Miguel de Cervantes’s
Los trabajos de Persiles y Sigismunda, historia setentrional (1617), 85 a novel that follows the
adventures and perils of what appear to be two siblings born somewhere in between the Northern
and Irish seas. They traverse the Iberian Peninsula from Lisbon through Spain and France and
into Rome, at which point (at the end of book four!), they reveal their true identities as lovers.
Old-Christian, Antonio, and his Spanish-Barbarian family accompany the couple through their
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Scholars have already connected the concept of the subaltern to specific groups in Medieval Iberia whose
multicultural encounters displayed uneven power relations. See for example, Wacks 2007.
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Fuchs explains how the term ‘Moor’ “could refer both to light and dark-skinned people, to Muslims in
Spain as well as in North Africa, and even occasionally, to Turks or Sub-Saharan peoples” (2008:88). This
term is a subordinating term in that it supplanted the term ‘Mudejar,’ the label used to designate these same
people when they were recognized as a competing other, prior to their subalternization.
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I will refer to this text from now on simply as, PS. All translations from the book are mine, unless
otherwise specified. I translate from Juan Bautista’s 2001 Spanish edition (Castalia, 2001).

95

perilous journey. The king’s authorization to print the book for ten years, dated September 24th
1616, calls this book, “Los trabajos de Persiles” (Avalle-Arce 2001:39), omitting history and
women altogether [Historia, Sigismunda]. The book’s title in the taxation document from
December 23rd 1616 for the publication’s release appears as “Historia de Persiles y Sigismunda,”
immediately followed by a fe de erratas that corrects the title as “Historia de los trabajos de
Persiles y Sigismunda” (37-38). The title in the first 1617 printed bookcover reads, “Los trabajos
de Persiles y Sigismunda, Historia Setentrional,” emphazising both the characters’ hardships as
well as their Nordic origin. Some people today refer to this book simply as “the Persiles,” thus
limiting the title to the name of the hero. My 2001 Castalia copy reads, “Los trabajos de Persiles
y Sigismunda.”
Following William Childers’s Transnational Cervantes (2006), I examine his use of
internal colonies to explain how Cervantes viewed people subjected to the ritual violence of the
Inquisition, those who are situated as subaltern and therefore face numerous systemic
inequalities. Childers claims that, “this subordination is tied to racial categories, and so inscribes
the inferior status of the colonized group permanently into the social structure” (Childers 2006).
Childers builds on Quijano’s “coloniality of power” to argue that internal colonialism affected
everyday life and had “far-reaching implications for the position of the Christian peasantry in the
emerging national identity of Spain” (2006:6), or villanos. Childers further asserts that Cervantes
provided readers with the possibility of such a heterodox reading precisely as “a direct
consequence of coloniality of power in the late 16th century” and set La Mancha as a borderland,
which allows the “traversing of Spain by its own limits” (2006:34). Finally, Childers believes
that this borderland invites a utopian reading of La Mancha—as an empty space in which to
rewrite history (2006:38)—and a critical reading centered in the Mediterranean borderland that
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interrogates Spanish identity from the nations’ outer borders (Seville/America and
Algiers/Orient) (2006:42). The two groups of others encountered in such a reading are therefore
the Indians to the West and Muslims to the South and East.
To study a critical position concerning Spain’s internal colonialism, I place PS within a
larger Mediterranean political debate over good governance as present in both Renaissance
humanist and Medieval Arabic works, among them, Thomas More’s Utopia (1516), Erasmus of
Rotterdam’s Institutio Principis Christiani (1516), Abu Nasr al-Fārābi’s Tahsil al Sa’adah [The
Attainment of Happiness] and Abu ‘Ali al-Husayn Ibn Sinã [Avicenna]’s Fi ithbãt al-nubuwwãt
[On the Proof of Prophecies], all “mirrors for princes” that deal with governance and the
organization of an ideal polis. Cervantes deploys political philosophy from two distinct historical
eras in Spain, the Medieval Islamic and the Renaissance Christian, because in both periods
thinkers from the borders of emerging empires translated Platonic and Aristotelic texts as well as
Indoeuropean stories to anchor reason and morality, respectively, at the core of their religions.
Persian philosopher Abu Nasr al-Fārābi (b. 870 CE, d. 950 CE) moved to Baghdad
during a shift in power and studied under the most important translator and interpreter of Ancient
Greek texts, Abu Bishr Matta ibn Yunus. He was among the earliest thinkers to introduce
classical political philosophy to Islam (Mahdi 1962:149). The Attainment of Happiness is the
first book of his trilogy composed for this purpose. His methodology to create the best possible
polis was divided in four parts. The first part describes the theoretical virtues (metaphysics),
whereby humans come to comprehend “incorporeal principles” that exist “beyond natural
things” (59). The ideal man abstracts the synthesis of all natural principles learned from the
natural sciences to conceive of a first principle, which can be used to reach perfection, a process
that can only be achieved collectively because the human condition is to be a “social and
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political animal” (60). No human person or group of people can live in isolation from others
because only as a collective can they attain happiness and thereby allow the prince to achieve
ultimate perfection. It is people’s happiness that which determines the level of perfection of a
king.
The second part describes how the prince can only achieve perfection, not as an
individual who seeks the satisfaction of his own desires, but through political actions that seek
the supreme happiness of a city, a nation, and a world by means of his deliberative faculties,
namely through the discernment of what is “useful for the attainment of these ends” (64).
Moreover, his subordinate, consultative faculties allow the prince to legislate over the economy
and war, as well as over the arts and a people’s way of life (65-66). His moral virtues enable him
to lead others by example, always guided by his superior nature that enables him to act in
accordance to his free will (67-69). On the contrary, the false philosopher, as Plato had already
pointed out, will lead to the sun’s extinction (80). The vanity, selfisheness, and lack of
discernment of a foolish prince ensures the total destruction of the polis and to end of intellectual
thought.
The third book describes the ideal education for citizens, whereby people can achieve the
ultimate perfection “according to its specific place in the order of being” (71). The noble princephilosopher must persuade his citizens by providing similitudes until they reach consensus or
else employ compulsion (73). Al-Fārābi describes the perfect polis as inherently hierarchical
with its order dependent on the education of the masses and on the state’s use of force. The final
section argues that the truly perfect philosopher must create images and persuasive arguments
“so as to facilitate the instruction of the multitude” (74) and always seeks “the benefit of all
others” to attain a final state of perfection where all potential intelligibles can be actualized and
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supreme happiness be attained. Periandro/Persiles is the philosopher-prince that creates images
and arguments to protect the polis [Antonio’ mestizo family], thereby constructing a wandering
community of care, intolerant to all forms of violence that lie beyond a specific established state.
While al-Fārābi proposed an introspective, empathetic prince that seeks to increase the
city’s happiness, later philosophers operating under Islamic established conceptual frameworks
produced translations were more overtly political and espoused orthodox values. One of these
philosophers was Avicenna (b. 980 CE, d.1037 CE), who was born in Bukhara, the capital of the
Samanid Kingdom. During his life, this kingdom was ruled by a Zoroastran Persian Dynasty that
emerged following the Arab invasion of Persia in the seventh century. Since then, Persia had
been under the control of Baghdad. After the Samanid Fall in 999, Avicenna served for a few
Buyid princes and eventually he helped the Kakuyid to overthrow the Buyids, for which he was
sent to prison. He managed to escape to the East disguised as a sufi (Lerner and Mahdi 1963:95).
Once there, Avicenna overshadowed al-Fārābi, while, in the West, Abu al-Walid Muhammad ibn
Ahmad ibn Rushd [Averroes] (b. 1126 CE, d.1198 CE) criticized him (ibid.). The Iberian,
Averroes, was the protegé of Ibn Tufayl from Granada, a physician and vizier in the Almohad
Dynasty, and through his influence, Averroes entered into the service of the princes Abu Ya‘qub
and Abu Yusuf. The former asked him to clarify for the masses Aristotelian philosophy, which
had been obscuredthrough the process of translation. Avicenna argued that prophecy was central
to politics, while Averroes distinguished between philosophy and religion in an attempt to
legitimize the Almohad rule, a proposition that was deemed heretical and which led to the
burning of his works and to his brief exile (163). 86
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I will quote these philosophers from Ralph Lerner and Mushin Mahdi’s Medieval Political Philosophy
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The translation of Greek texts, whether obscured or not, was used to help legitimize the
political claims made by emerging cities, nations, or empires over the region they came to
dominate. The medieval translation of Greek texts into Latin and Spanish is part of a lineage that
includes these Islamic translations of political philosophy and that inaugurated a scholastic
interpretation of these texts from antiquity that remained uncontested until the rise of humanist
translation in the early modern period.
In “Healing: Mataphysics X,” Avicenna compares the law to the words of an angel of
divine origin [nomos], which, although initially ethereal, is “made permanent through the coming
down of revelation” (1963:97). Avicenna follows al-Fārābi’s proposition that humans must live
collectively to survive, but for Avicenna this claim is less about instrospect and more about
performance. The prophet-lawgiver must “perform the miracles” and force his people to obey
“God, the exhalted” (100). Like in al-Fārābi’s texts, education seems to serve an important in
controlling the masses, but unlike Al-Fārābi’s understanding of leadership, Avicenna’s
commentary does not suggest that people’s intellect remains unimproved, but merely tamed
through “symbols nad similitudes” and “parables” (101). Since the prophecy does not happen for
every generation, the law must be spread in writing (jihād) and through pilgrimage (ḥajj) and the
prince must “prescribe a migration and a journey” (102) to produce “true happiness after bodily
separation or through piety” (103). Al-Fārābi did not explicityly support Shari’ah’s law or a war
against the disobedient, as Avicenna did. Furthermore, Avicenna’s model for political authority,
as expressed in the third and fourth sections of “Healing,” adheres to the Roman conception of
paterfamilias, whereby the prophet-prince rules over women, children, and slaves (106-110).
Cervantes seems to welcome the pilgrimage as a route to happiness as the plot of his book
suggests, but it might also be the case that he is prescribing philosophical roles to the main
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characters to bequeath them the capacities to govern themselves and others in the pursuit of the
city’s happiness.
While Periandro performs symbols and similitudes and Auristela uses parables to
enterntain the collective, Antonio’s Spanishness infects all subaltern characters, women,
children, and slaves with Christianity, imitating thefigure of the paterfamilias, which allows
them to enter the book’s early modern Spanish socio-scape. His stature is symbolically
represented as he emerges from a dark cave carrying a lamp, a Platonic reference for the wisdom
that Avicenna in “On the Proof of Prophecy and the Interpretation of the Prophet Symbols and
Metaphors,” considers as the ideal medium by which the intellect comes to be actualized “as if it
were a brilliant star” (1963:117). For Avicenna, the prophet is the material culmination of a
universal, angelic intellect and the divination he receives is an angelic emanation of universal
knowledge that is corruptible by the senses (114-116). Avicenna favors hiding this “secret
doctrine” behind hints composed of symbols or words to make it inaccessible for those limited
by their material intellect or their senses (116). The material intellect is represented in the symbol
of a niche, while the light that shines on it represents the essential knowledge that leads to
goodness. The prince’s performance of the revelation appears reflected on the walls of a cave so
that others can metaphorically perceive the revelation and the prince can lead to goodness (116).
Surprisingly, Cervantes chooses to place Old-Spanish Antonio, with a torch inside a Barbarian
cave, which he uses as a stage from which to share his memories and experiences of Spain, its
faith, and its past with the Barbarians. Through the Barbarian’s imagination, these memories
become actualized. Moreover, the images on the reflective walls amaze Aursitela, who is,
metonymically speaking, the Golden Star and the source of all knowledge.
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The Greek influence on Cervantes’s text is a nodal on which the diverse narratives of the
displaced converge. While Platonic and Aristotelian sources were translated to Arabic from
Ancient Greek to “modernize” Islamic governance, Renaissance philosophers used these Greek
sources to reformulate conceptualizations of the polis outside the rigid constraints imposed by
scholastic thinking. Like al-Fārābi and Avicenna, More and Erasmus translate Greek political
philosophy to counter a hegemonic discourse that supported the ideology of a tyrant king (and a
decadent pope). These humanist philosophers translated Lucian of Samosata from Greek into
Latin, which they published together in 1506. They favored Lucian’s irony and wit as a “vehicle
of a pungent social criticism” (Logan 2011:107). In London during the spring of 1515, Erasmus
of Rotterdam wrote his treatise concerning political ethics, Institutio Principis Christiani for the
then Prince Charles (Charles V), just as he was appointed to serve in the prince’s court. He
mentions this work in his spring letters to Domenico Grimani and Martin Drop (Born 1928:520).
He gave it as a gift to the young Prince upon his arrival to the court where he served as his
counselor, providing this manual that represented a form of counsel. This “mirror for princes”
was printed in Basil in June 1516 by his friend, John Froben, the same year Tomas More
published his Utopia, both of which appeared shortly after Macchiavelli’s Il Principe (1513).87
Erasmus also wrote his Praise of Folly (1509) in More’s house, evidence of how these authors
weaved together their ideas critical of early modern political models. 88 At the onset of a Spanish
Empire’s domination of the world, European governance gets redefined in a number of ways,
and advisors providing good counsel to a prince was central to this political transition. 89
More’s Utopia mimicks Lucian’s A True History, as it is “parody of lying travelers’
tales” (ibid.), which is also true of the travelers in PS. Hythloday responds to those who question
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the authenticity of his tales by saying, “I’d rather say something untrue than tell a lie” (2011:7).
Moreover, he claims that his text “contains nothing false and omits nothing true” (7), and,
although it is commonly read as a satire, it is also a healing book, a “banquet for men” (8). The
Aristotelian concept of a healing book, which was taken up by Avicenna, returns in full force
with the humanists. More places himself as a character in his ironic text. The fictional More has
been sent to Antwerp to mediate a conflict between the British King Henri VIII and Charles V,
“the most serene prince of Castille” (9), which represents an overt commentary on both the
conflict between Spain and England as well as the one between humanistic and scholastic
epsitemologies. More then introduces Hythloday to his friends as someone who “took service
with Amerigo Vespucci,” but eventually convinced his master to leave him in “the farthest point
of the last voyage” (11), the furthest point in time and space, like the Barbarian Island in PS.
This imaginary character’s name loosely translates as “the healer Archangeal that speaks nonsense,” [hythlos] (ibid.). Utopia rests somewhere in the New World “under the equator” (12) on
the route in the Pacific Ocean that leads to Ceylon and India, beyond deserts, sea-mosnters,
cannibals, and female harpies, all of which had been described in the American chronicles that
were already circulating in Europe (14). More is clear here in showing the impact that the textual
construction of America had on early modern political thinking.
More deploys irony to modernize medieval political criticism by connecting England to
Spain and the Conquistadors to lying travelers, which present a different set of social and ethical
problems than those faced by early Islamic philosophers. Someqhere in Dutch territory,
Hythloday describes a place in the New World to which he traveled where religion had a “happy
start” under the Bishop of Utopia, who operated beyond the reach of Rome (4). This account
builds off of the Spanish chronicles that had produced images for future explorers, but this one
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develops an articulation of a state of nature drawn from a Northern European understanding of
the “barbarian” as being innocent and simple, while also possessing honor (5). The Dutch towns
where humanist philosophy was printed and where people could meet and speak freely faced into
the Northern Sea and offered no direct access to the Mediterranean Sea or the Atlantic Ocean
without travel through either England or Spain. This could have inspired Cervantes to begin his
book’s narrative at the northermost point of Europe, on a Barbarian Island that is diachronically
positioned against Rome in the South, where the story ends. Spain rests at the crux of these
planetary axes that connect Utopia to Basil from east to west and the Barbarian Island to Rome
from the north to the south.
In terms of the education of the masses, Hythloday, the only available witness of Utopia,
leaves behind grammars and vocabularies as well as Greek texts from Aristotle, Plato, and, yes,
books that “delighted [Utopians] for the witty persiflage of Lucian” (69). Moreover, Hythloday
teaches Greek to Utopian citizens, which they learn so fast that it appears to be “a miracle,”
evwen though he explains this by saying, “though their language resembles Persian in most
respects, I suspect their race descends from the Greeks” (67). More explicitly disconnects the
Utopians from Islam and from to the barbarians of America to bequeath them a Persian culture
and a Greek lineage and, therefore, granting them a superior ontological position.
Utopia serves as an antithetical commonwealth to London, where the king’s policies
enabled the enclosure of arable lands, which served to “devastate and depopulate fields, houses,
and towns […] they have no land free for plows […] they enclose every acre for pasture [and
people are] forced out to move” (19). In the paratexts that accompany More’s transcribed “true
story” based on Hythloday’s accounts, he openly condemns the “wanton luxury” of Henri VII’s
courtly culture that had caused the peoples’ “hidoues poverty” (20). More condemns the king’s
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tyranny and writes, “your policy may look superficially like justice, but in reality it is neither just
nor practical” (21). More interrupts his condemnation of England’s regal failings to provide an
alternative political model rooted in Persian law similar to the one used by the Polyterites
[“people of much non-sense”], which featured no money, crime, danger of conspiracy, or any
need to escape the city (23). Yet, the king refuses Hythloday’s advice and thus fails in his role as
philosopher-king as sketched in Plato’s Republic (27). Cervantes writes in a climate of extreme
Inquisitorial vigilance, so that, unlike More, his condemnation of the monarchy appears neither
paratextually nor as a direct allegory about a tyrant Spanish king. Instead, the Iberain author
hides a text that can only be read against the light, as in a palimpsest, which rests hidden in the
darkness of caves and towers.
Similar to Spain during the Inquisition, More’s Achorians [“with no place,” “the
displaced”] were the victims of tyranny because, “their blood was being shed for the advantage
of others” (29). Although their rule of law may “look like justice,” their ruler also fails to act
guided by his goodness, as described in Aristotle’s Politics (29-30). 90 As a tyrant, the failed king
believes that “either equity is on his side, or the letter of the law happens to be made for him, or
the words of the law can be twisted into obscurity” (31). The Archorians’ King again refuses
Hythloday’s advise to abolish private property and instead to hold all things in common, like the
Macarians [“blessed/happy”]. Hythloday concludes his diatribe against foolish princes by saying,
“as long as you have private property, and as long as money is the measure of all things, it is
scarecely ever possible for a commonwealth to be just or happy” (35). Utopia’s first book ends
as the characters break up for lunch. While medieval philosophers were concerned with the
establishment of political authority and the dissemination of the law, humanist philosophers also
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had to deal with the moral corruption produced in mercantilist states that led to a significant
displacement of the population to allow for the subsequent privatization of lands for the purpose
of gaining money at the expense of people’s happiness.
In Utopia’s second part, Hythloday describes a non-place [utopos] where virtue rules
over law because its citizens had inherited a sense of politics from Egyptian and Greek survivors
of a shipwreck. Like America in the Spanish chronicles described in the previous chapter,
Utopia’s geography is first described through its measurements (i.e. 60 miles from the River
Anyder to the Ocean), but is then evaluated by its political model. Surpisingly, Utopia’s political
culture appears European, as evidenced by their use of wine, bread, oxen, and horses (40), all of
which were inexistent in pre-Columbian America. Utopia’s history is also recorded based on
Christian time after Hythloday recounts how Utopus had conquered the islands 1,760 years prior
to his visit (42). More’s use of irony is evident here through wordplay when naming Utopia’s
“historical” figures, such as Ademus (“no people”), formerly “Barzanes” (47), homonym to
“Mithrobarzanes,” a Lucian magician featured in the classic Mennipean dialogues.
Despite this irony, this perfect place still reveals a logic of genocide, where unfit people
are “driven out of the land to live by the law of nature” or remain to do “filthy jobs” for the
Utopians, who must “repopulate” their “abandoned lands” (49). More legitimizes the
enslavement of anyone who “has disgraced the sublimity of his own soul to the base level of a
beast’s wretched body” (86), setting an ontological distinction between the moral citizen and the
corporeal beast that works for his benefit. Utopians must “exterminate from the face of the earth
that entire disgusting and vicious race” (81). This Utopian model seems unfit to address modern
ontological categories that are built upon similar assumptions of a Christian ontological
superiority that serves to legitimize the abasement and destruction of non-Christian, subaltern
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populations including those of Islamic and American descent. Although this model protects the
citizens of mercantilist states from some of the adverse economic effects it produces, it forces the
subaltern into a material existence, positing them as a modern race that is faced with the
imminent threat of death.
The Renaissance philosopher, such as More, deploys irony to criticize what is corrupt in
society and proposes instead possible alternative models for new beginnings beyond the reach of
the corrupted state, most notably in a distant Utopia that stands in stark contrast with the
tyrannical government led by the British King. While Erasmus advices Prince Charles V in a
straightforward narrative manner in his Institutio, the friend-counselor of the Islamic tradition
provides a multi-layered narrative around which the guardians of the prophecy organize the polis
and its governance, passing down the secret message from one generation to the next. Cervantes
overlays utopia with that of prophecy thereby equally discarding both political models in the
construction of his palimpsest as both the Barbarian Island ruled by prophecy and Policarpo’s
Utopian Island are totally destroyed in a fire that ends in complete darkness to conclude the first
and second books, respectively.
In this chapter, I argue that PS belongs, in its deep structure, to the Arabic literary genre
of maqāma, which was most popular in Medieval Iberia and which emplots stories within stories
to simultaneously criticize the king while providing regal advice. In the process, he mobilizes the
historical past and directs it towards a future as it becomes newly remembered, dreamt of or
represented through a retelling that can lead even the vicious and base citizens to freedom and to
happiness. Repeated retellings of these stories form a multi-leveled narrative scaffolding that
displaces rigid ethnic referents from their ideological representation. These narrative
displacements mask a carvinalesque version of the Islamic and Judaic rhetorical tradition, which
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is manifested despite the thread posed by Iberain Christianity. 91 Structurally, the idea of a
prophecy seems just as inadequate (and, for that reason, false) as that of a utopia, because even
though these models propel history into the future, moving the plot forward, both ultimately fail
to provide shelter and happiness to the citizens of the polis who must run away from the violence
of modernity in despair.
The model for a modern Christian masculinity derives from a chivalric model that
promises a deferred utopia in the kingdom of heaven. The perfect humanist masculinity was
particularly sketched in Erasmus’s Enchiridion militis christiani (1503), composed for the
tutoring of the prince. There, he delineated the elements of the new Christian man educated
outside the scholastic model. A modern Christian man of arms and letters protects himself with
his dagger/manual [enchiridion] and renounces the material world as he fights his vices,
temptations, and the enemies of God. He thus purifies his soul for a final posthumous ascent to
heaven. Only then will the lucid caballero cristiano be set free in his final communion with
Jesus and with God.
Following Barbara Fuchs’s Passing for Spain: Cervantes and the Fictions of Identity
(2003), I take a closer look at irony and performance, or the interplay between the mask and the
truth as depicted through the actions of the characters in PS. 92 I expose diverse Iberian social
histories and geographies to argue that Cervantes’s palimpsest redrew a map of Europe with

91

For a hispanic reading of the history of eloquence in Spain’s performative narratives, see Capmany
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Barbara Fuchs argues that Cervantes used cross-dressing and disguise to resist a Counter-Reform
ideology under Philip II, revealing the limits of the nation and the fictional nature of its national identity.
Fuchs claims that Cervantes’s texts “consistently engage the problems of the nascent Spanish nation” and
point to the “widespread disillusion with Spain’s imperial enterprise” (Fuchs 2003: 4). In this historical
context, “Passing strategically rehearsed supposedly stable markers such as language, class, race, ethnicity,
religion and nationality, thus complicating any possibility of categorical classification” (15) and Cervantes
writes to “challenge the hegemonic sense of Spain” (16).
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Spain at its center, 93 a center which characters must traverse in order to undergo an ontological
translation into an early modern Spanish identity in order to survive modernity. By performing as
Old-Christians, the threatened travelers of the utopian community quietly move through Spain
until they can acquire a stable modern identity. I look at the development of characters in the
novel according to their layers of ontological translation and how these relate to those of other
characters in the narrative community from all sorts of marginal positions, weaving together
relational ontologies with rhizomatic manifestations of times and spaces. The chronotope of a
narrative ship articulates the various ontologies that are connected through migration when
forced to overcome, together, unexpected catastrophes. At each catastrophic encounter,
characters ontologically translate into a new socio-scape. The translated characters join and leave
the wandering community as they emplot their narrative threats through their performance of
identity in translation, theatrically knitting complex networks of multitemporal socio-scapes that
encode a complex memory of the Iberian Peninsula.
When it comes to the Spanish concept of ‘purity of blood,’ the Bishop of Cordoba
connected impure people to “heresy,” “apostasy,” “ambition,” and “hatred of the peace” and by
1533 everyone had become suspect (Nirenberg 2008:82). Although in the early modern period
the characters’ paths converged on the Iberian Peninsula, not even one of them could
indisputably claim a Spanish Old-Christian lineage free from miscegenation. The suspect nature
of early modern Spanish citizenship pushes the members of the polis to perform in translation at
the borderlands aboard a drifting narrative ship. Their stories unfold like a screenfold, a
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In Transnational Cervantes (2006), William Childers argues that for Cervantes “La Mancha as
borderland signifies, in the last analysis, this traversing of Spain by its own limits” (34) and that it functions
as an empty space, a utopianism that is present in Persiles’s pilgrim idealization, the mixed-race couples,
the imagination of temporal communities, and the possibility of a loose identity (38). Childers believes that
this utopian alternative provides an empty space to rewrite history (ibid.), although he elsewhere had
argued for a rewriting of Chrisitanity in general (2004). While Cervantes does use utopian themes to
rewrite history, he does not see utopia as a real alternative, as I will argue below.
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spectacle, or a mirror reflecting this exclusionary and violent Spain. People become translated,
yet it is through their storytelling and through their translations that they weave a veil behind
which many displaced, subaltern runaways from internal Iberian colonies are able to take cover,
secretly traverse the space of a punitive Spain, the imperial center, and still survive.
In PS, among other rhetorical tools, Cervantes deploys a utopian irony and the oral
transmission of prophecy to criticize the unified nation as conceived by King Philip II. While his
regal policies advocated for a unified vision of Spain as already discussed in the previous
chapter, Cervantes proposes the Iberian Peninsul as a fragmentary space plagued with violence
and storms, connecting through their storytelling the characters’ vulnerable citizenship to the
image of a frail, drifting ship. While James-Raoul reminds us that storms and pilgrimage were a
common Greco-Latin Medieval trope to talk about something else (2006:217-229), I believe that
the symbol of the ship anchors these stories in a liminal ephemeral temporal-space, allowing
them to organize memory in a new way fit for the members of each narrative community. These
temporal-spacial fragments constitute a series of islands that later become landlocked
communities described in the rich pastoral language used to depict utopian places, or loci
amoeni. Yet, a disenchanted Cervantes discards the traditional utopian solution, finding solace
instead in the uncertainty of migration. Moreover, the drifting ship carries within it the vast array
of ethnicities, languages, and multitemporal socio-scapes very much present in Medieval Iberian
history, but that were placed under siege with the imposition of a Spanish Golden Age ideology.
Finally, race and cast resemble ethnicity in that these categories produced stable, essential,
inescapable identites reproduced across time, and, in that respect, they are also relevant for
understanding the Finteenth and Sixteenth Centuries (Nirenberg 2008:83).
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Following Mikhail Bakhtin’s “Discourse in the Novel” (1981) and Paul Gilroy’s Black
Atlantic: Modernity and its Double-Consciousness (1993), 94 I adapt the “chronotope of the ship”
to a narrative ship, a metaphoric vessel that transports the many characters with various
ethnicities who joined the pilgrim community at different points because they needed to escape
from danger and flee to a safer place. As survivors of most wondrous catastrophes, “fall[ing]
asleep at night without knowing if you might find yourself at the bottom of the sea by
morning,” 95 the characters seeking to attain membership to the community mainly hope simply
to survive. Their membership depends solely on telling their stories and on telling them well. At
each crossroad, the narrative ship weaves anew an increasingly complicated social fabric in order
to include each incoming multitemporal socio-scape. The characters’ traversing through this
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Like Cervantes, Bakhtin writes under the gaze of a repressive, monocultural state. In “Discourse in the
Novel,” Bakhtin understands the poetics of prose as “often located on different linguistic levels and subject
to different stylistic controls” (1981:261). Concrete poetics in prose inevitably show heteroglossia, “a
multiplicity of social voices and a wide variety of their links and interrelationships” (1981:263). Bakhtin
opposes the uniqueness, unity, and individuality proposed by an idealized approach to language and
literature, because it is too narrow, omits too much as excess. This excess passes down through orality, and
it eventually finds a space on the page. Bakhtin continues, “the language and world of prayer, the language
and world of song, the language and world of labor and everyday life, the specific world of language and
local authorities, the new language and world of the workers freshly immigrated to the cities—all these
languages and worlds sooner or later emerged from a state of peaceful equilibrium and revealed the speech
diversity in each” (1981:296). These languages and worlds come from interconnected times and places that
are fragmented and erased within the monocultural state. Bakhtin relates the “chronotope” (literally ‘timespace’) to the intrinsic connectedness of temporal and spatial relationships that are artistically expressed in
literature […] the image of man is always intrinsically chronotopic” (emphasis added, 1981:84-85). The
chronotope is an organizing center for the possibilities of being, of action, and of events (1981:370). In
Black Atlantic (1993), Paul Gilroy takes up this concept by moving it from a literary to a political analysis
of everyday cultural manifestations in the African Diaspora. Gilroy’s twist is useful because it takes the
oppression of the monologist production of discourses as it affects subjects condemned to live in exile, as
diasporas, in general, and as Black diasporas, in particular. I borrow from Gilroy the image of a drifting
ship as a “chronotope of passage” and a “chronotope as a crossroads.” He sees the slave ship as a
“chronotope of passage” or a “central organizing symbol” of people’s discourse and memory, rooted in
people’s concrete social practices (1993:4) and a “chronotope as a crossroads” that connects two sides, the
lost homeland (Africa) and the enslaved reality (America) within the “syncopated temporality” of
modernity (1993:281). In other words, Gilroy invites a cultural analysis beyond literary productions and
into the symbols that organize time as a crossroads during passage. This important rhetorical tool invokes
meanings that had been normally restricted to oral production, and it can be helpful to unveil minorities’
encoding processes when they are deprived of writing, as was the case for minorities in Spain after the
Inquisition. I believe that Cervantes uses his narrative community traveling on a drifting ship so that it
would function as a metaphor that reorganizes memory in order to expand the affective dimensions of the
diaspora to innumerable places, times, languages, and identities, all condemned to migration and to a
syncopated modernity during the Spanish Counter Reform.
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center—in in so doing passing into translation—protect the many characters that join the
community to find an escape from death and violence. With each shared experience of
catastrophe, centrifugal ontologies merge with the spurious plot of Periandro and Auristela’s
adventures, a plot that grows bigger and more spectacular as the novel progresses. This
spectacular narrative ultimately protects the two protagonists as well as the people accompanying
them. These two characters only reveal their real identity once they have fully translated
themselves into Spanish Old-Christians and can finally afford to do so in Rome and away from
Spain.
While King Philip II incorporated modern developments in linguistics to standardize and
unify the language of the Spanish Empire aided by the streap of print culture, Cervantes instead
proposed a multilingual heteroglossia within which Spanish appeared at best as a translation and
Spain as the accidental—and not essential—convergence of multiple geographical axes that
stretched across Europe far and wide. A constant cluster of characters in the narrative ship head
into and out of Spain and stay together from the earliest to the final episodes of the book. Only
one among them (Antonio) speaks Spanish as his mother tongue; the rest think, feel, and dream
in other languages.
Cervantes not only fragments space and language ad nauseam, but he often breaks linear
time, creating a disorienting experience for the reader. Prolepses and analepses suspend actions
based on catastrophe. It is as if the horror of the present calls for a respite in the solace of
storytelling that brings the audience to some other place at some other time. After a scene of
extreme action (such as massive fires or shipwrecks), the survivors join to tell their stories in
whatever language they can, a process which often requires a shared third language. Translation
features overtly at the book’s beginning, but slowly becomes invisible and unrecognized as the
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story moves the characters closer to Spain. The testimonial performance of translation opens up
the possibility of providing an ontological translation to avoid being suspect. Translation
becomes silent after the members of the narrative ship gain some sort of “documents” that can
legitimize their passing through Spain. After leaving Spain, they stand as a “referent” of Spain as
they traverse France, and even translate from Spanish in Roman courts in the last book.
Through storytelling the characters perform the invention or re-invention of thier identity
even if they mostly fail to prove the purity of their lineage or their faith through their actions.
Characters achieve membership through their words’ sagacity, successfully muting their real
stories in an attempt to erase their haunting pasts. Anxious about their lineage, the characters
profess their Catholic faith through an oral performance of their Christianity because they have
no real proof of their identity. Some rely on symbolic objects such as crosses, pearls, gold, or
money, but nobody can produce legal “documents” that can attest their lineage.
The two main characters (who are cross-dressed in their earliest appearance) avoid
disclosing their real names (written on the book cover!) until the fifteenth chapter of the last
book (Fuchs 2003:88). Persiles and Sigismunda sustain the longest performance iof any
characters in the story—from start to finish. They undergo most ontological translations ranging
from performing as sacrificial victims, to siblings, to lovers, to individuals capable of exerting
their own free will. At the story’s end, they are free from their corporality and from their past.
Behind their masked performances, Periandro and Auristela protect the “truth” about their
lineage, while experiencing maultiple layers of ontological translation in order to have the
possibility of reaching a safer place, so that, behind them, many more, even those condemned to
death, could move until they found sanctuary.
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Finally, Cervantes deploys dreaming and delirium to bewilder readers and invite them to
engage in philosophical thinking, a medieval Islamic method to transport fictional characters into
a state of reflection. 96As he does this, he sets a satirical narrative structure that portrays themes
concordant with Arabic medieval maqāmāt alongside its counterpart in Renaissance irony in
order to hide truths behind spectacular performances. The characters prove their worth of
belonging to the narrative ship through cross-dressing, singing, juggling, jousting, running,
riding horses, praying, hunting, and painting, but mostly by telling stories in many different
languages. Once their stories become tacitly unquestioned, for their own safety, the travelers take
a respite in a pastoral surrounding before continuing their dangerous journey to modernity. Like
the characters, the reader feels nauseous after the storm, and sits, confused, to listen with
empathy.
The characters’ truths never materialize, but remain submerged. When an omniscient
narrator attempts to tell the truth about Periandro and Auristela’s origins, his voice has already
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This strategy had already been used by Provençal writer, Bernard Metge in his Llibre de la Fortuna i
Prudència (1381) and Lo Somni (1339). He uses dreaming, disorientation, and displacement to deal with
significant metaphysical concepts such as justice and death, which the normal human cannot otherwise
grasp. The bodily displacement of the characters connects this out-of-body experience to their act of
thinking and to metalanguage. While thought is an active process, the body passively undergoes a process
of uneasiness, producing a feeling of alienation among the characters, which enables them to move their
acts of reasoning to reach another level into another world. Both books frame their narrative through an
ambiguous trickster character that sends the human character into a transcendental learning experience. In
Lo Somni, the trickster wears crimson and gold, and looks like the ghost of King John of Aragon (3), while
in the Llibre the main character identifies this figure as a “false villain” [vilanàs fals] (35). Both works
mainly debate the relationship between truth and appearance, the difference between men and beasts, and
the connections between reason and faith. These debates are reminiscent of Avicenna’s treatment of reason
and his attempt to incorporate Aristotle into the Islamic philosophical tradition in The Healing (ash-shifā’).
Today, Santos argues that there are four kinds of “reasons” that enable the Eurocentric grammar of our
time, impotent (I can’t do anything), arrogant (no one else can do anything but me), metonymic (I can
before others could), and proleptic (I can now because the future is unstable); an empisteic diversity that
incorporates many worlds become imperant in such poverty of reason (2006a). Al-Gazhāli reworks
Avicenna in his Intentions of the Philosophers, a work translated by Ramón Llull, who later produced an
Arabic compendium (Lohr 1965). Llull’s Ars Magna (1315) is the link between Islam and Provence. The
frametale for anagnorisis provides the divination or dream that enables realization, and which belongs to
the maqāma genre, which had already been incorporated in Christian Europe by Metge’s time, but this
author does not use the mise-en-abîme that usually accompanies it in the Islamic tradition and only shows
one subplot of the framework. Cervantes includes subplots ad nauseam, also imitating Heliodorus, a
Byzantine referent.
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been delegitimized earlier in the novel as none other than that of a heavy-handed translator.
Meaning belongs neither to the narrator nor to the reader, neither to the community nor to
recorded history, but only to the oral exchanges in translation at the borderlands of perilous
encounters, as was the case in Islamic-Judaic literary traditions. In Cervantes’s maqāmāt,
meaning refuses to signify and the characters choose instead to remain silent in their orality.
Meaning belongs only to the characters as individuals who have the right to keep silent about
their past.
I argue that to unveil the farcical attemtps at good-governance by Philip II, for instance in
his attempt to map Spain, in PS Cervantes contests the image of a unified, imperial, modern
Spain by using these same imperial tools of crafting history, geography, and language. Cervantes
encodes Spain as sitting on an ephemeral center of chaotic unprecedented migration waves,
occurring within this alternative nation’s dispersed, isolated, and fragmented multitemporal
socio-scapes. Anxious at each of these innumerable, multicultural encounters, these newly
translated modern subjects migrate as they stumble to find a safe place on a newly redrawn
planetary map, while attempting to escape the terrible fate forced upon them by the trap of
modernity: their coloniality. 97

A Fragmented History of Spain
Cervantes often portrays Spanish characters in Greek guise, as is the case of his play La
gran sultana (1615), or he sets political debates in pastoral scenes reminiscent of the PhoenicianCeltiberian historical period. The first recorded “outsider” interaction in Iberia dates back to
Greek settlements on the Peninsula, in particular those of the Phoenicians and the Carthaginians.
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Childers for example claims that internal colonialism has “far-reaching implications for the position of
the Christian peasantry in the emerging national identity of Spain” (2006:6).
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Their minted coins and written documents dating from the seventh to first centuries BCE referred
to people living in the southern coast of the peninsula as Iberians to mark them as different.98
Cervantes transliterates their names in DQ into Alfeniquen, from the Arabic al-finikiyun (Bahous
1990:73). He inserts this reference in the story of Moorish Zoraida located in Barcelona, perhaps
to overlap the Greek and the morisco lineages as the basic fabric of Spanish identity. 99
Phoenicians occupied a buffer zone between what today constitutes France and Spain (back then,
Marseille and Celtiberia). After gaining, independence from Marseille due to the Phoenicians’
successful maritime trade routes, Iberian shepherds and Phoenician merchants coexisted “in
peace” because they shared the commercial benefits attained by the export of yarn, fabrics, and
wine. 100 Along their trade, Phoenicians spread a cultural influence across the Peninsula as
Celtiberians of the Iron Age minted coins, worshipped Apollo, and used alphabetic writing
(Curchin 2004:29). Celtiberians living in peaceful cohabitation with the Greeks constitutes the
seed for a Spanish indigeneity in Cervantes which, in the context of the Golden Age, he
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Leonard Curchin describes Iberians as different from the Celts, the “first” foreigners (2004). Celtiberia
refers to the land where these two lineages co-existed, but Celtiberians could also be understood as 1) the
people of mixed lineage; 2) Celt-speaking Iberians; 3) or Celts living in Iberia (23-26). The borderland of
these two lineages is roughly located in today’s La Mancha, Spain’s central corridor which connected
Phoenicians to Iberian groups and enabled their trade. It was first described as a tableland by Von Humbolt
in 1799 (Curchin 1991:5). The pre-Roman peninsula was divided in five parts, Arevaci (today, Castille),
Lusones (today, Portugal), Belli and Titthi, then subsumed under Celtiberia (the Levant coast into La
Mancha), and Vaccaei (The Basque country) (25). The main natural borders included the Ebro River and
the Central Cordillera. A third lineage, the Tartessian, lived in the Southeast coast of the Peninsula. While
Cervantes remembers this origin as the cohabitation of two groups, in reality, the blood mix at Spain’s
“point zero” includes Phoenicians, Carthagians, Arevaci (Celts), Carpetani (non-Celts with Celtic cultural
influence), Celtiberi from Saragossa to Segobriga (a mix of Celts—Belli, Titthi, and Lusones—and Iberian
Olcades), Pelendones (non-Celts of unknown origin at the borderland between Celts and Romans, where
Numancia was located), Turmogi (an offshoot from the Vaccaei), and Vaccaei (non-Celts living beyond the
Duero River) (1991: 27-42). At the end of the first Iron Age, Spanish blood included Greek lineages as well
as several Cetlic and Iberian lineages, placing the point zero of Spanish history at a moment of
miscegentation.
99
For the linguistic influence of Arabin on Medieval Spanish, see Galmés 1956.
100
Archeological evidence proves the contrary. Celtiberian arquitecture reveals a network of fortresses on
top of hills, suggesting that there was much conflict among tribes from neighbouring hills (cf. Curchin
2004). There was never “peace” in the peninsula.
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associates with Moorish and American indigenous populations, innocent lambs deprived of a
good prince and, consequently, of a virtuous polis that seeks happiness for all his subjects.
The presence of Byzantine theme in Cervantes allows for the merging of Iberian and
Greek identities, providing a generic mask to talk about a paradisiacal moment zero for the
Spanish national identity, a republican city-state based on equal exchange and a pastoral setting
that differentiates the civilized from the uncouth barbarians. Similarly, More’s Utopia develops a
narrative that obscures, behind a Platonic framework, a criticism of Britain’s rulers and of
Rome’s authoritarianism during the Reformation.
Cervantes speaks of Algiers as a utopian city-state, whose inhabitants at the end of the
sixteenth century associated Spain with the dream of freedom (Fernández 2000:9), although this
place was “the apotheosis of privateering” (Garcés 2005:31). Similarly, in PS, Policarpo’s island
closely adheres to the utopian designs of a virtuous city ruled by a king who unfortunately falls
in love with Auristela, falling prey to his carnal desire and to his senses, which causes him to fail
to act with wisdom. He ignores governing his polis, which results in his land burning to the
ground, as he fails to fulfill the goal of assuring the citizens’ attainment of happiness.
The Gauls were the first to attack the Phoenicians in the fourth century BCE. Then, the
Romans conquered the Carthaginians in the third century BCE after first taking Empùries (today,
Catalunya) in 218 BCE and later the entire Peninsula during the Second Punic War, which was
fought over the control of the Mediterranean Sea prominently featured in classic literature,
particularly in the Byzantine tradition. The Romans expelled the Carthaginians and divided their
acquired land into two regions: Hispania Citerior and Hispania Ulterior, whose respective
capitals were seated at Tarraco (Catalunya) and Córdoba (Andalucía). Following a series of
Iberian revolts, the Romans enslaved and denied citizenship to rebels of Lusitanian and
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Celtiberian lineages alike. After conquering Lusitania and Celtiberia, the Romans further divided
thePpeninsula into three large regions: Hispania Citerior or Tarraconensis to the north, Hispania
Ulterior-Baetica to the south and Lusitania to the west (today’s Portugal). This tripartite division
of the land produced long-lasting cultural effects on the Peninsula and might constitute the basis
for modern Latin-derived linguistic differentiations (which eventually took their contemporary
forms as Catalan, Portuguese, Spanish, and Basque). In PS, Cervantes respects this ordering of
Spain when he draws Iberia’s internal borders from Lisbon to Quintanar to Valencia.
Allied to the North with the Basques, the Romans continued their attack on the
Celtiberians. 101 The latter were finally defeated at Numancia (133 BCE), which is present day
Soria, an event recorded in Cervantes’s homonym tragedy. In PS, Cervantes sets a few scenes in
burning cities that resemble the fire of Numancia, in particular the holocaust of the Barbarian
Island, of Policarpo’s Celtic virtuous island (echoing Al-Farabi), and of a Morisco town near
Valencia (where the Morisco identity is fully revealed). While the Numantians find no escape
and die (as do the characters who believe either in prophecies and in utopias in PS), the
characters that are a part of the narrative community manage to escape violence and death time
and time again as they creatively walk away from catastrophes to continue to traverse Spain
across its middle.
While Cervantes uses the Greek past to creat utopian spaces of horizontal exchange that
challenge an authentic Spanish lineage, he portrays a Roman counterpart as a particularly violent
foreign force standing above its Iberian others. The theme of Roman violence recurs among
humanist writers, and Cervantes rejects the Roman role in the Peninsula as playing a part in
accounting for an authentic Spanish lineage. He insists, instead, on portraying Romans as
101

At the Cantabrian Wars (20-19 BCE), Caesar Augustus finally took the rest of the Iberian Peninsula
from the last independent Celtiberic nations, the Cantabri, Astures, and Gallaeci.
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violent, foreign rulers, who, like the Hapsburg Dynasty, tyrannically imposed themselves like
wolves devouring the lambs that were Spain’s legitimate offspring, particularly in his tragedy El
cerco de Numancia (ca. 1582), which depicts the final Celtiberian defeat at the hands of the
Romans during their Frontier War (Curchin 2004:47). Humanist Lascasian thought characterized
Roman violence, particularly in the relationship between Spanish conquistadors and Amerindian
lambs. 102 Similarly, the Romans saw the Celtiberians,
as barbarous, uncivilized, and even sub-human. This prejudice—which is cultural rather than
racial—is echoed time and again by Greek and Latin writers, who describe the inhabitants of the
Spanish interior as wild (agriori, fieri), savage (truces), beasts (theriori), and so on (ref. Appian,
Plutarch, Livy, etc.). (Curchin 2004:51)

Cervantes utilizes Roman attitudes about their colonization of Celtiberians to mirror King Philip
II’s conceptions of Islamic and American inferiority in the Spanish process of colonization
known as the Reconquest. Thus, PS begins in a barbarian land of prophecy, homeland of Ricla,
who encodes an American-Islamic female identity as described below (see, “Antonio and
Ricla”). For this reason, modernity is gendered as much as racialized.
As Numancia was falling, thousands of Latin speakers from Hispania were relocating to
the Baleares Islands following a policy meant to spread the language of empire. Latin’s
ubiquitous presence reveals that, whether by force or through cultural influence, the Roman
language had slowly won over vernacular languages of the conquered and that the Peninsula was
capable of supplying enough speakers that thet could be exported in large masses into the islands
of the Mediterranean Sea. By the first century BCE, Latin had successfully eradicated the
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Bartolomé de las Casas was a Dominican priest, whose works served as the moral basis for the Britishsupported Black Legend used against Spain at the peak of its imperial expansion. This literature of protest
debates the legitimacy of indigenous exploitation in the Encomienda and sought its abolition (Arrom 1982).
In his Historia de las Indias, Las Casas describes American landscapes to question Spanish morality, “mal
español” which contrasts the Indians’ prudent, industrious, and loyal nature. In his description of
Enriquillo’s rebellion, he writes, “con más justa razón pudiera ser señor suyo el indio” (qtd. in Arrom
1982:46-47), implying that the Spanish rule was both tyrannical and illegitimate, and that the Spanish
bureacrats behaved like wolves and dogs. This uncritical view of Indians as lambs and Spaniards as wolves
led Cynthia Stone to propose a reading of Las Casas as homily and not as history (Stone 2008).
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Celtiberian languages, except for the language of their allies, the Basques, who continued using
their Paleoiberian language. 103 The remainder Celtic and Iberian languages survived only as
substrates of Latin-based medieval languages (Old Spanish or Provençal, for example) or as
toponyms that marked through name the places whose past had been erased. Politically, the
Roman military advance through the Central Meseta culminating in Numancia’s defeat,
effectively ended the Iberian Republican period (Curchin 2004:49). Cervantes often uses
toponomy to incorporate Islamic substrates into his text, as I will discuss below. 104
Through a process of assimilation and urban design (the crafting of the city), the Romans
spread Latin, but did not institute Christianity on the Peninsula. Rather, this religion massively
spread after the Romans lost “their” land to Arian Visigoths in the fifth century (ca. 475 CE).
This branch of the Germanic Goths that had moved westward from Northern Eastern Europe,
entered the Peninsula, and established their capital in Toledo in 507 CE. Visigoth King Liuvigild
(ca. 525-586 CE) took most of the Peninsula from the Romans, except for the Basques’ land,
limited Byzantine territories to the South, and a few other areas. Following repeated Cordoba
revolts against the Visigoths during the sixth century, Eastern Roman Byzantine forces profited
from the unrest by entering the Peninsula from the South, hoping to stop the Goths’ advance into
Africa. The Byzantines were also Christians, but they were Orthodox, and their cultural impact
was localized to the southern part of the Peninsula. Liuvigil’s son, Hermengild, converted to the
Orthodox faith, but his father had him exiled to Valencia and killed. Luivigild’s other son,
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Javier de la Hoz provides a summary of the debate amongst linguists over Paleoiberian languages, based
on fragmented archeological remains. Instead of an Indo-European language mother to Tartessian and
Turdetan, he prefers to think of a linguistic horizon out of which Euskera eventually came into existence.
Hoz recognized this horizon as distinct from both Celtic and Roman languages. See Hoz 2001. Another
position provided by Sebastián Mariner (1987) focuses on the study of linguistic exchange between Latin
and Paleoiberian languages, and proposed to move away from the Basque linguistic debate.
104
Leo Spitzer argues that, poised in his relativist attitude, Cervantes consciously stacks up several aspects
through poly-ethymological and polynomastic names (1955).
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Recaredo (586-601 CE), learned his lesson and wisely awaited his father’s death to convert to
Catholic Christianity, the religion of the conquered Romans.
Recaredo features as a protagonist of Cervantes’s Byzantine short novel La inglesa
española (1613). In this work, Isabela (homonym to the Catholic Queen and the deceased Philip
II’s daughter) is abducted at Cadiz—the last Spanish port before the Altlantic Ocean that leads to
the Americas—and is brought to England where she grows up bilingual and serves as an
interpreter. Her lover, Recaredo speaks Spanish when talking to the Christians rescued by the
Turks (borderline ontologies?), but later claims he “did not speak Spanish like an expert” [no
muy experto hablaba la lengua castellana] (94). I believe Cervantes conflates Recaredo’s
imperial desire with his main character and rejects Recaredo’s “Spanishness,” marking him
based on his accent and thus him as an outsider to the Spanish nation. Ricaredo’s name closely
resembles Localedo, the last name of a rich Genovese merchant who plied Cervantes’s sister
Andrea with riches and gifts. In PS, Periandro also speaks a poor Spanish and the plot bears
strong resemblance to the main narrative thread in Book IV, when the siblings Periandro and
Auristela reveal that they are not siblings, but instead are lovers named Persiles and Sigismunda,
inverting Heliodorus’s plot, which begins with eloping siblings and ends with Claricea’s
interrupted sacrifice to the Sun. Sigimsunda gets poisoned and deformed, but recovers her beauty
to become a nun, keep her virginity, and exert her free will. In this short novel, the beautiful
damsel, Isabela, overcomes similar transformations, but after recovering her beauty, chooses
marriage over the convent as she patiently awaits Ricaredo’s return from war.
After Andrea Cervantes’s marriage plans fell through and she was left pregnant, the
Italian Lecaledo sustained her needs and wants. Their affair might have been the reason for
Cervantes’s fight against another of Andrea’s suitor, Antonio de Sigura. Andrea’s illegitimate
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daughter was born the same year as Philip II’s daughter, Princess Isabela, who was born on
August 12, 1566 and to whom Cervantes dedicates a eulogy that ends, Oh, Isabela Eugenia
Clara, / Catalina, a todos cara, / claros luceros los dos! / No quiera y permita Dios /se os
muestre fortuna avara! [Oh, Isabela Eugenia Clara, and Catalina, dear to all/ both pure morning
stars/ May God neither wish nor allow/ fortune prove miserly to you] (Cervantes qtd. in Astrana
Marín 1948:181). This is the same language he uses to describe Auristela, the Golden Star.
Unfortunately, Princess Isabela died soon after, and Cervantes wrote another eulogy upon her
death. His niece was still alive, but dishonored. Recaredo/Lecaledo (war/money) do not protect
the Spansih Venus, but in PS Antonio and Periandro do. Cervantes seems to play a game of
“what if?” using variations of a basic plot. Can love overcome war and poverty? Can the
illegitimate lay claim to Spain?
The fact that King Recaredo converted after a century and a half of Visigoth rule shows
how deeply rooted was the Catholic faith was on the Peninsula when it was under Roman control
and how strong this legacy remained, just as Latin remained underneath an Orthodox cloak.
Following the model of their King Recaredo, most Arians converted to Catholicism, but some
resisted, most notably throughout the Septimanian north and the Lusitanian south. By the end of
this period of conversion, the Roman tripartite division of the Peninsula had only slightly shifted,
Latin grammar persisted in its use across this multilingual land and the Catholic religion became
the official faith the Goths. After the Septimanian uprisings, Recaredo declared Arianism
heretuical, and the Goth language was replaced with Latin as the language of the Church.
Moreover, Recaredo fiercely persecuted the Jews, pioneered the imposition of Jewish conversion
to Catholicism, forcing them to publicly renounce their faith via a placitum or face exile.
Recaredo’s grandson, King Witteric (603-610 CE), converted back to Arianism and was killed.
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After his death, the Catholic faith existed fully uncontested. While Jewish persecution occurred,
the Christian Goths continued their aggressive advance against Orthodox Byzantines,
progressively cornering them onto the coast until they were finally pushed off of the Peninsula
by 624 CE.
The Visigoth rule lasted for over three centuries, two of which were devoted to insuring
the conversion from Arianism and Judaism to Catholicism. The Goths imposed their newly
acquired religion by force, whereas the Romans expanded it through legislation and urban
design. Visigoth Catholicism would later become a familiar rhetorical trope for Spain’s national
origin. This trope presented an uncontested claim to an Old-Christian lineage (that had been
historically contested), which later appeared as the story of a reconquered Iberian Peninsula from
Muslim invaders. Spain’s long history, however, reveals a pattern of unevenly overlapping layers
of Iberian identities that are constantly invaded by outsiders (Greeks, Romans, Visigoths,
Byzantines), who subsequently controlled the conquered populations through their geographical,
linguistic, and religious administrations. Meanwhile, the mixing of all these peoples inhabiting
the peninsula continued. Christians certainly had mixed lineage prior to the Islamic presence.
Both Visigoth governance and the use of Latin as the official language ended with the Saracen
arrival in 711 CE.
That year the Visigoths lost Hispania to Berber General Tariq ibn Ziyad. The Asturians
and the Basques to the north and the Catalans to the northeast managed to stop the Saracen
advance, but Tariq nonetheless nonetheless established a territory under the Umayyad Dynasty
who reigned from Damascus. It was under Tariq’s rule that the Peninsula was renamed into “AlAndalus,” as shown in the first Saracen minted coins. Al-Andalus was subordinated to the
Umayyad Caliphate of Damascus (711-756 CE) during a time when Islam established itself
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through a linguistic and religious imperial design supported by magnificent religious
architecture, Koranic poetry, and the convergence of Greek and Islamic political philosophies.
The Persian political philosopher Muhammad al-Fārābi (870-950 AD) partook in this translatio
imperii. He grew up in Baghdad, moved to serve a Syrian Prince in Aleppo and in Damascus, his
patron prince’s recently conquered city where he died (Mahdi 1963:22). He studied in Harrān,
the boder zone between the Christian Syriac and Islamic Arabic empires where Greek
philosophy and paganism survived orthodox threats and where translation flourished. Not
surprisingly, al-Fārābi commented on Aristotle’s works, establishing the principles of logic,
physics, and metaphysics by translating Plato’s concepts on philosophy and law, which set the
precedents for political philosophy in the Islamic world (23), beyond the control of an Umayyad
ideology.
Emerging Islamic philosophy demanded critical thinking, or the use of “reason,
illumination, and divine inspiration” to unveil prophetical meanings (al-Jabri 1994:47). For
example, in Enumeration of the Sciences, al-Fārābi established seven scientific categories used in
the emerging Italian and French Medieval universities that included grammar, mathematics,
natural sciences, and the science of technical devices, or ingenia. Elsewhere he divides
Aristotelian logic into eight categories, which grounded Bacon’s philosophy (Maierù 1987). AlFārābi was widely translated across Western Medieval Europe, particularly in the translation
schools in Toledo and Tuleda in Spain, because translators such as Dominicus Mundisalvi or
Gerard of Cremona had access to significant Arabic manuscripts at their disposal; their
translations provided texts for the emerging French and Italian universities (Hasse 2006:79-84).
In the following centuries, Jewish translators such as Maimonides and ibn Gabirol incorporated
Averroes’s and Avicenna’s works establishing a long legacy of philosophers writing in or
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through Arabic and sponsored by Castilian courts (Menocal 2006). If Cervantes was indeed a
Crypto-Jew, he could be aligning himself with this intercultural legacy of cohabitation, which
could also explain why translation and Toledo are ubiquitous in his work. 105 Moreover,
Cervantes uses al-Fārābi’s concept of happiness (the ultimate state of the perfect philosopherprince) as the foundation for the figure of Periandro, the maker of images and arguments that
keep the community safe (cf. The Attainment of Hapinness). This text was the first book of a
trilogy; the second presented The Philosophy of Plato, and the third, The Philosophy of Aristotle.
To attain happiness or perfection, the philosopher-prince requires: 1) theoretical virtues achieved
by connecting the sciences; 2) prudence and deliberation [halāga], that produce reflective,
rhetorical self that sees beyond the theoretical sciences; 3) moral virtues materialized in the form
of the good ruler of the polis, which al-Fārābi calls the “virtuous city;” and 4) practical arts, or
the capacity to distinguish between true and false philosophies (58-82). Periandro’s connection
to the sciences and his halāga allow him to leave the Barbarian Island and enter Policarpo’s
virtuous island, which is ultimately destroyed because the prince fails to distinguish between
truth and falsehood. Cervantes uses the Islamic framework, but ultimately discards the model of
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Around the time Cervantes was born, his family appears recorded among the noble converso clans in
Fernán Díaz de Toledo’s Instrucción (cf. Roth 1995). Cervantes’s father, Rodrigo, was a barber-surgeon
(McGaha 2004:173). Cervantes’s impure lineage might be the reason he does not receive favors after his
service in the army or as a Christian captive in Algiers and that he twice was denied passage to America,
first in 1582 and later in 1590. The textual evidence led Dominique Aubier to conclude in Don Quichotte,
prophète d’Israel (1966) that, as a living book, Quixote attests to this lineage. More importantly, the word
qeshot means truth in Aramaic, and appears frequently quoted in the mystic Castilian Book of Splendor,
Sefer ha-Zohar (McGaha 2004:175). Ki shoteth, for its part, means “because he is a fool,” again connecting
the character to the humanist tradition of irony. El Toboso could derive from tov sod, or “good secret”
(ibid). McGaha argues that his crypto-Jew lineage explains “why Cervantes made the hero of his story a
cristiano viejo, whose Jewish initiation is described in a book written by a Muslim and based principally in
the Zohar (Aubier 1966:175). Others have pointed to Sanabria, León, as his place of birth, and of all the
Saavedra who resettled in León on their way to Portugal after the 1492 Jewish expulsion had Jewish
ancestry (McGaha 2004:179). For a detailed description of the Jewish expulsion, see Roth 1995.
Reichelberg argues that Dulcinea stands for the shekhinah, the woman, giver of life, who later jumps like a
goat at the Cave of Montesino, “Mount of Destinies” (1999:153). She writes, “Don Quixote, taking upon
himself, cut off from his spiritual nourishment” (1999:164). Finally, scholars in Israel have done research
on the Talmudic undertones in Sancho’s governance of Barataria, which echoes the story of “Raba’s Cane”
from the tractate Nedarim 25a (McGaha 2004:183).
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the virtous city choosing instead to promote a nomad citizenship (cf. Holland 2011), free from
the influence of any prince, church, and ideology. 106
Arabic was the administrative and educational language of the Umayyad Empire in an
attempt to counter the influence of Coptic and Persian speakers who had converted to Islam.
Translation into Arabic became the preferred tool for repressing heterodox, alternative readings
of Islamic texts. This intolerance to alterity led to Damascus’s demise such that, learning from
these mistakes, Iberian Umayyad rulers tolerated Christian and Jewish languages and religions
while fostering translated encounters between wise men from all faiths of the Book. Despite this
tolerance, the Umayyad administration financially encouraged the members of the ahl al-dhimma
[minority groups] 107 to convert and assimilate or submit to jizya taxation to maintain their right
to practice different religions, which was also done elsewhere in the empire. 108 The Cordoba
Mosque testifies to the Umayyad usage of religious architecture to establish the legitimacy of a
government (Dodds 1992:606-611). During Cervantes’s time, Moriscos and Crypto-Jews who
could not prove an old-Spanish lineage were subjected to the pechero taxation that led to the
Alpujarras revolts.
When the Abbasid Revolution overthrew the Umayyad Dynasty in Syria in 750 CE, Abd
al-Rahman I (756-788 CE) escaped his death by fleeing to the west where he founded the
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“Citizenship” as belonging to the state has increasingly become contested in contemporary discurse, but
the deep historical foundations of the concept are still worthy of consideration. Republican citizenship is
ethical and expands “rights,” but requires that the people depend on the state, whereas invitations for other
venues of political participation focused “more on active engagement, on the affective dynamics of
belonging and commitment to social groups of various kinds” (Holland 2011:xviii).
107
This doctrine respected religious autonomy for all Abrahamic people, whether Christians, Muslims, or
Jews, because all were “the people of the book” [ahl al-kitab]. For a detailed analysis of narrative networks
between these cultures, see Wacks (2007).
108
For more on acculturation in Medieval Spain, see Glick and Pi-Sunyer, 1969. This doctrine was at the
center of the transition of power from Umayyad to Abbasid as as been clearly explained by Abu I-Hasan alMawardi (974-1058) in his book Al-Ahkam Al-Sultaniyyah [The Ordinances of Government], a Shari’a
treatise on ethics and political philosophy. This book was written as an Abbasid attempt to legitimize Shi’a
power and Shafi’I historiography in Baghdad while the Umayyads slowly eroded Al-Andalus. The doctrine
captured the imagination of dhimmis living free from taxation and from submission, by living instead a
status as mawali, or as clients of the state (Haddad 1996:169-180).
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Emirate of Cordoba (756-929 CE), which was independent from Damascus. His great-great
grandson Abd al-Rahman III subdued rebellions to the south proclaiming himself Caliph, an act
that inaugurated the Caliphate of Cordoba (929-1009 CE). 109 During this period, a hierarchical
society was established where non-Muslims lived as minorities, but were guaranteed their
freedom of religion, along with their cultural and linguistic autonomy if they paid taxes [paria].
This system of taxation is evoked in the Chanson de Roland when Marsile promises fortune
(paria) to Charlemagne if he lifts the siege of Saragossa (Kinoshita 2009:601). Chrétien de
Troye’s twefth-century Cligés is a Byzantine text that reflects in its prologue on the translatio
imperii, a common medieval doctrine that required the “historical migration of letters and empire
from Greece to Rome to France” (ibid.). Troye draws the map of the European Mediterranean by
situating Toledo on its periphery.
The Umayyad Caliphate fell during the Fitna, or Civil War of Al-Andalus (1009-1031).
The war left a Peninsula fragmented into over a dozen kingdoms, or Taifa factions, although
literature continued to flourish during this first Taifa period (Garulo 1998). In Baghdad, the
Selljuk official and poet ibn Uthmān al-Harīrī (1054-1121 AD) popularized his maqāma tales,
The Assemblies, during the beginnings of Abbasid rule, exporting Persian literary culture to
Turkey and Iraq (Wacks 2007:43). This literary genre was an aesthetic response to the translatio
imperii from Shi’a Buyid to a Sunni Persian-Arabic Abbasid, which saw theologians debating
over free will hoping to philosophically legitimize their triumph over the Ummayyad Dinasty by
moving away from religious, and closer to secular modes of thought, particularly characterized
in the works of Avicenna and Averroes.
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For a magnificent study of the second Umayyad Caliphate, which claimed itself to be the only legitimate
caliphate, see Safran (2000). While Safran writes about a caliphate language that sets this lineage as the
legitimate Islamic center, Eva Hoffman argues for a “common visual language across cultural and religious
boundaries” (2001:22), connecting al-Andalus, Egypt, Sicily, and Byzantium.
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During the Taifa unrest, Christian King Alfonse VI of Castile conquered Toledo (1075
CE), the old Visigoth capital. Toledo during this period of Christian rule became well known for
its translation school led by the Archbishop Raymond of Sauvetât. Teams of multilingual
scholars translated Arabic medical, astronomical, and mathematical works as well as Greek texts
from antiquity into Latin that provided a literary and scientific linguistic framework for a
Visigoth translatio imperii, just as had happened during the transition between the Umayyad and
Abbasid dynasties. 110 Simultaneously in Catalonia, the nobility revolted against the Count of
Barcelona because his economic deals with the Taifas at the Christian-Islamic frontier did not
financially benefit the nobles. Yet, the Count knew that peace with the Taifas would be ensured
through paria taxation and continued these trade practices ignoring the nobles’ demands. Despite
this respite on the northern frontier, the Taifas’ military power dwindled after many defeats to
Castile. They saw the need for help and called the Berber Almoravid Dynasty (1086-1145 CE) to
come from Morocco to their rescue.
Following the victory of Yusuf ibn Tashfin (1086-1106) at the Battle of Sagrajas where
he defended Saragossa from Alfonse VI, the Almoravid took control of al-Andalus, reuniting the
chaotic Taifa factions. The Almoravid period did not last long, however. While Islamic troops
were finally retaking control of the Castilian frontier, the Kingdom of Aragon grew in strength
after King Peter I’s victory at the famous Blattle of Bairén (1097). The mozárabes, or Christian
dhimmas, were accused of conspiring with his brother and sucesor, Alfonse I of Aragon and
were eventually exiled to Morocco in 1126, an expulsion that anticipates that of the Moors in
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For a bibliography of Raymond, see González Palencia (1942). For more on the Toledo translation
school itself, see González Palencia (1930) and Jacquart (1991). For a full bibliography of Toledo’s
translations and their studies, see Foz (1999).
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1609. 111 Alfonse I became King of Aragon in 1104 and conquered Saragossa a scant four years
later. He later made Saragossa the capital of his kingdom. Although al-Andalus produced
abundant literature (Menocal 2000), perhaps the most famous Andalusian Jewish thinker of this
time was Alfonse’s own godson, Petrus Alfonsi, a Jewish scientist from Huesca versed in
Talmudic and Arabic traditions, who, through the process of translation, disseminated his books
and his knowledge concerning medicine and astronomy across England and France. Arabic
literature had an influence not only on the emergence of a Spanish literature, but also for that of
Northern Europe (Menocal 1987). He converted to Christianity “to refashion himself into an
intellectual who participated fully in the culture of the Christian majority” (Wacks 2007:21).
Upon Alfonse I’s death, his brother Ramiro II, the Monk, became king and gave his daughter
Petronila in marriage to Ramon Berenguer IV, Count of Barcelona. As a consequence of this
arrangement, both territories were united into the single, great Kingdom of Aragon.
The spread of the Christian Kingdom caused many Saracens to migrate into Andalusian
territory. Among them was al-Saraqusti—which literally translates into Arabic as “the one from
Saragossa.” Years later, while living in Cordoba, he wrote his Al maqāmāt al-Luzumiyya, 112
imitating the work of renowned Seljuk poet, al-Harīrī (1054-1122) (Wacks 2007:13). This genre
utilized rhymed prose for non-religious entertainment. It required a savvy audience that could
actively decode and recode the numerous literary references included throughout the
performance of the text. The word maqāma literally means the assembly of the people. 113 Story-
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For a description of the mozárabe expulsion, see Serrano Ruano (1991). This is a second expulsion of an
entire population based on their religion, following Recaredo’s expulsion of the Jews.
112
For an Arabic version see Al-Waragli’s 1995 edition. For an English translation see Monroe’s
translation (2002).
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Maqãmãt are secular parodies of the religious hadith. While Kalila uses as explicit intradiegetic
narration, such as in the exemplum “The monkey and the Wedge,” Iberian maqãmãt requires implicit
decoding depending on their interlocutor’s knowledge of hadith, which will lead them to distinguish
between the advice behind an anecdote (a single episode that reveals a trait or a past life), and the fable’s
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telling in this genre presents itself as fragmented because stories are told by many disjointed
voices, held together only by the meta-narrative of the frametale. The unifying voice in the metanarrative is a wise traveler who shares his encounters with all his interlocutors.
Written during the Taifas, Al-Saraqusti’s fiction utilizes an overt narrator who makes
himself visible through phrases such as “I know someone who experienced…” (Wacks 2007:50),
and whose guile is a possible precursor to pícaro anti-heroes (cf. Monroe 1983). Secular
maqāmāt parodied the religious hadith, a narrative chain that linked the prophet’s words and
actions from one authorial source to the next. When imitating al-Harīrī ’s work, al-Saraqusti no
longer explicitly included the characters’ performance, or any intradiegetic narrators, but an
extradiegetic narrator mentioned them only implicitly. The reader never sees the narrators telling
stories, but knows that they did tell them (Wacks 2007:14). Al-Saraqusti effectively introduced
the Arabic frametale into Iberian literature. As Iberian borders were being redrawn, people
migrated and encountered ways to tell stories that proved very helpful in the articulation of the
forming Christian political imagination.
During the Almoravid period, the dhimmis were persecuted by the state due to political
unrest and economic problems. 114 This period was characterized by a revision of the moral and
legal practices of the Taifa period and the Umayyad rule. The Almoravid believed these practices

moral (which are fictional, misleading lessons). This word was later used for the more general designation
of all forms of rhymed prose.
114
For the treatment of dhimmis during Almoravid rule, see Fierro 1994 and 1997. For an Almoravid text
exemplifying the tensions between an Almoravid understanding of the law and the treatment of dhimmis,
see Ibn ‘Abdūn’s Risāla fi-l-qadā’ wa-l-muthasib, a legal commentary written in the hisba literary genre
that portrayed what was right or wrong within market exchanges (1934; cf. Chalmeta 1973). The Jurist
believed that Christians and Jews should be labeled, hold jobs reserved for vile people, and be forbidden to
engage in intellectual activities. He also condemned the Christian clergy’s sexual liberties and demanded
circumcision and marriage among his own clergy. For a study on ibn ‘Abdūn’s text with regard to dhimma
norms and the hostility towards Christians and Jews, see García-San Juan (2008). He argues that this text is
trying to separate religious groups and place a hierarchy on Seville’s society, a society with different
religious communities that intimately interacted in their daily lives, not only sexually, but also
intellectually, and commercially.
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were too lenient concerning minorities and sought to: 1) exert stronger control over intercultural
commercial exchanges; 2) prohibit libertine sexual behavior involving Christians; and 3) place
restrictions on the acquisition of translations into Latin of Arabic and Greek texts. 115 This was
the first time the Peninsula was ruled based on a systemic oppression connecting commercial
trade to sexuality and to translation.
While the Saracens migrated south, the Almoravid persecution of dhimmis resulted in a
large Jewish migration to the north, mostly to Aragon and Castile. Born a generation after this
migration, Judah al-Harizi (ca. 1170-1230) wrote his Tahkemoni (ca. 1218), a Hebrew
maqāma. 116 The genre quickly caught on, creating a Hebraic tradition that introduced the
unreliable narrator of the pícaro into Spain’s literary productions. 117 The maqāma tales
introduced the theme of travel to Iberian literature, including elaborate descriptions of peoples
and places, while serving as a venue for social criticism through the storytelling of an unreliable
narrator figured as an itinerant rogue. Cervantes includes rogues and unreliable narrators
throughout his works.
The assassination of Tashfin ibn Ali, ibn Tashfin’s grandson, put an end to the Almoravid
rule and unleashed a second Taifa period (1145-1151). Again from the south, Algerian Abd alMumin came to unify the Taifas, but this time under the Almohad Caliphate (1151-1224). Yusuf
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Because of the commercial, intellectual, and linguistic exchange that existed in Iberia during this period,
the century that followed the Almoravid rule can be considered a Renaissance, as argued by Haskins (1928)
and Garulo (1998).
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For an excellent recent translation into English, see Segal’s The Book of Tahkemoni (2001). For a
Hebrew edition see Toporovski and Zamora (1952). For a Spanish translation, see Del Valle’s Las
Asambleas de los sabios (1986).
117
For more on Iberian medieval literature in Hebrew, see Navarro-Piero’s synthesis on the subject (1993).
Other examples of Hebrew maqāmāt include Ibn Zabara’s Sefer Sa’asu’im (The Book of Delights, ca.
1200, reprinted in Constantinople in 1577), a book that used Greek, Persian, Hindu, and Arabic sources
such as Sendebar and Kalila wa Dimna, but whose author makes himself the narrator (Wack 2007:79) and
Ibn Shabbetai’s Mihat Yahudah, soneh Banasim (The Offering of Yehuda, The Misogynist, ca. 1200,
reprinted in Constantinople in 1543), a book that includes an omniscient narrator, who at the end of the
story, reveals that the narrative was all his invention (1991). Zabara’s book served as an inspiration for
Chaucer’s Canterbury Tales, Bocaccio’s Decameron, and Juan Manuel’s Conde Lucanor. For an excellent
study on the frametale in Iberia, see Wacks (2007).
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II al-Mustansir, the third Almohad leader, renewed the dhimma doctrine, calling for the
coexistence of religions in his Caliphate. During his rule, rabbis enjoyed a rich intellectual life.
Yusuf II signed truces with the Christians of Navarre, Castile, Aragon, and Portugal, gaining
some measure of peace in his lands. Religions and languages coexisted in multilingual Saracen
lands, although the most spoken were variants of Latin, Hebrew, and Arabic, with Celtiberian
substrates.
In 1212, Almohad Amir al-Muminin [Miramamolín], Prince of the Believers, lost the
battle of al-Uqab [Las Navas de Tolosa], an event that constitutes a turning point in Iberian
history. Upon his son’s death in 1224, Yusuf II, leadership was contested between Abd Allah alBayyasi from Baeza—who sought an alliance with Ferdinand III of Castile—and Caliph
Abdallah al-Adil to the south—who held power but lacked his people’s trust. Al-Bayyasi was
decapitated and al-Adil, killed. Rebellions ensued across the land unleashing a third and final
Taifa period, under which a new Abbasid Caliphate submitted al-Andalus to Baghdad’s rule. Its
Caliph, ibn Hud, gradually lost control of most citadels, including: Mallorca to Aragon and
Badajoz to León in 1230; Jerez to Castile and Mérida to León in 1231; Cordova to Castile in
1236; Valencia to Aragon and Huelva to León in 1238; and to Castile, Murcia in 1243, Jaén in
1246, Alicante in 1248, and Seville in 1248. 118 Saracen territories were dismantled over a period
of just twenty years, which makes clear how ill-equipped the Abbasid military forces were to
face their opponents from Castile and León.
After the death of Ramon Berenguer IV, Count of Barcelona, his son, Alfonse II the
Chaste (1162-1196), 119 became the first count-king of Aragon and Barcelona, controlling all
Catalonian counties as their “primus inter pares,” thus temporarily putting an end to long118
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For an analysis of the Castilian and Aragonese advance, see Lomax (1978).
I follow the dates presented by Jaume Aurell (2012:12).
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standing divisions among the nobility (Aurell 2012:22). Alfonse II spread the Catalonian Usages
code, 120 and ruled calmly partially thanks to the implementation of the Truce of the Peace and
the Truce of God. 121 Catalan historian Jaume Aurell argues that during this time the Count-Kings
used writing to self-fashion an element of exceptionality for their lineage, thus legitimizing their
Catalan advance in writing (24). Narrative genealogies and chronicles emerged at the necropolis
of Ripoll, where several monks transcribed their annals and wrote grave epitaphs, crafting a
historiography that preserved memory and tradition while laying claim for an exceptional
dynastic origin. This representation of a local history could finally narrate the past independently
from Carolingian arrangements. The Gesta Comitum Barchinonensium (1180-1184) linked the
count’s lineage to the Gothic lineage of Wilfred the Hairy hoping to solidify Catalan values and
increase his political capital. 122 Similarly, in Castile there were historiographic attempts to link a
local, regal lineage to the Visigoths from Toledo. 123 This is the lineage that a crypto-Jewish
Cervantes contests when Don Quixote is finally defeated in Barcelona while the counts welcome
a Muslim exile, Zoraida, back into Spain. 124
A generation later, Jaume I, the Conqueror, ascended to the throne (1213-1276). He
continued to settle issues with the nobility and attempted to unify the Pyrenees’ kingdoms of
Navarre and Aragon, hoping to push the Franks back to the north, after the advances they had
made raiding the Cathars during the Albigensian Crusades (1209-1229). Jaume I gave asylum to
many people escaping the French crusades. After failing in his attempt to unify the Pyrenees, he
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A Catalan code that mixes Roman and Visigoth principles (Cf. Kagay 1994). Its impact has been
questioned by Adam J. Kosto (2001).
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For the Catalan establishment and rise of this truce, see Bawman (2000).
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For the original version, see Barrau’s edition (1925). For the Catalan translation, see Cingolani’s edition
(2008). For a more detailed account on the manuscript composition, a historical context, and a textual
analysis, see Aurell (2012:21-37).
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For readings on the Castilian historiography connecting their lineage to Visigoth rulers, see Martin
(1992), Folger (2003), and Dacosta (2004).
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For Barcelona uin Cervantes, see Riquer 2003.
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ignored the French to the north and re-aligned himself politically looking towards the south, by
marching off to the Mediterranean Sea. In 1229, he conquered the island of Mallorca, a weak
kingdom whose control had changed from the Almoravid to Almohad Dynasty only in 1208. He
also conquered some parts of the Abbasid coast such as Valencia (1238), but made peace with
Mohammed I ibn Nasr the Sultan of Granada, in order to leave for Egypt as part of the Crusades,
a decision that was criticized by his fellow Christian King Alfonse X the Learned (1221-1284),
who made more intimate knowledge of Islamic warfare. Jaume I made it to the African coast, but
never reached Palestine. During his reign, he reinstated Roman law throughout his lands,
restructured power for the political benefit of the courts, and established the first religious orders
on the Peninsula (Aurell 2102:44-45).
To avoid discrepancies among Christian rulers, Jaume I and Alfonse X coordinated their
military efforts against the Moors under the Treaty of Almizra (1244). This treaty delimitated
Valencia’s borders. In 1249, Jaume I’s daughter, Violante of Aragon, married King Alfonse X.
His father, Ferdinand III of Castile, had allied with al-Bayyasi to secure a Castilian advance on
Almohad territory. Along with his father, Alfonse X possessed important coastal towns such as
Murcia (1243), Alicante (1248), and Cadiz (1262). Murcia later rebelled, so that Jaume I joined
his son-in-law, Alfonse X, in a new conquest of Murcia (1265-66). Together, they advanced the
Christian frontier to the south and for the first time in centuries Christians occupied more Iberian
land than Saracens. 125
King Jaume I used the Gesta as a model to write his Llibre dels fets (1280). 126 However,
he chose the autobiography over the Gesta’s narrative genealogy, to establish a new way to retell
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For a good summary of Iberian historiography, see Linehan (1993) and Huete (1997).
For a Catalan edition, see Bruguera (1991). For a translation into English, see Smith and Buffery (2003).
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history that espoused both chivalric values 127 and individual authorship. He fashions his
character after Saint James, the first Christian martyr associated with Iberian Catholic history, in
general, and with Compostela, in particular. Following this saint’s etiology, the Count-King
utilized the convenient crusader argument that doing good deeds supported his faith, which then
accounted for his victories. The Llibre records the King’s heroic adventures as deeds in order to
bequeath his narrative a providential or sacred aura that manifested at significant moments in his
life: from his “miraculous conception […] given that King Peter II of Aragon would sleep with
almost any woman other than his legal wife” (Rubiés 2011:1); to the haunting years of his
childhood marked by his orphanhood and betrayal from the nobility; to his military advances—
most notably the conquest of Mallorca (made possible by Virgin Mary and Saint George), 128 and
of Valencia—; until the moment of his death, recounted in the third person by a scribe as an
analepsis.
Jaume’s literary sources are diverse, but some referents come from Islamic origins as is
the case with the story of the bird’s nest on the king’s tentpole, a plot which seems to be
borrowed from a seventh-century tale included in a thirteenth-century Arabic dictionary, creating
an echo between his life and a Muslim conqueror of Egypt (cf. Armistead 1987). Whether he
manipulated a system of values from ancient Arabic traditions or unconsciously absorbed the
intercultural environment of his conquered lands, the Llibre gathers cultural elements from
several literary traditions. In his article “The Llibre del rei En Jaume: A Matter of Style” (1996),
Josep Pujol argues that King Jaume was not writing a historical chronicle as much as performing
a treatise of good governance for his progeny. I believe that the importance of this text rests on
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The chivalric model moves away from the Carolingian model and finds a source in Asturian chivalry
(cf. Montoliu 1924).
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For an interpretation of this passage, see Riquer (1964: 411-412) and Renedo Puig (2007). For the use of
legends such as that of Saint Jordi in Catalan historiography, see Riquer (2000) and Cortadellas (2001).
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its “sacred” nature, its redemptive role, and its status of founding a new political-temporal
beginning. It is only natural, therefore, that the generations that followed would see this book as
an heirloom and that it was a symbolic object present at the moment of the investiture of kings.
The Gesta and the Llibre dels fets were followed by Bernard Desclot’s Crònica (12831288) commissioned by Pere d’Aragó after his conquest of Sicily, Ramon Muntaner’s Crònica
(1325-1328) commissioned after Alfonse the Liberal’s conquest of Greece, 129 and Peter III the
Ceremonius (1336-1387)’s Llibre, 130 composed at the dawn of Aragon’s decline. Aurell claims
that “[s]eeking to legitimate their new position, their growing political power, and their
aggressive policy of expansion, the new count-kings deployed the strategy of writing historical
texts in the form of genealogies and chronicles” (4). These chronicles predate medieval Catalan
“fictional” works, such as Tirant lo Blanc and Curial e Güelfa, both composed within the
chivalric tradition that was built based on this canon. 131 Catalan literary historiography serves as
an important antecedent to the legitimation required during the imperial Counter-Reformation
that occurred through the discursive crafting of a national history as a means of the recreating the
past.
The Nasrid Dynasty (1232-1492) rose to power in Granada as the last Islamic stronghold
on the Peninsula, although it wasalso doomed to fall. 132 Many of the Peninsula’s internal
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colonies in the sixteenth century emerged from the displaced Muslim populations and from
Jewish communities once again threatened by Christianity. Most of the dismantling of Islamic
institutrions occurred during the thirteenth century, a time of great Christian leadership in the
north of Spain. Cervantes uses very similar narrative strategies to those used in the gesta and as
he mixes historiography and literature to hide his autobiography among his characters’s life
stories. In his books, the characters’s good deeds alone, and not the state, secure them a
legitimate existence and a legal lineage. Cervantes departs from the Catholic imagination to craft
a veil that incorporates the erased imagination of an Iberian Islam, performing the opposite
action of Jaume’s historical work. Together, they mark the beginning and the end of Spain’s
Reformation.
The modern Old-Christian identity claimed a lineage directly descending from Jesus.
This discourse attempted to naturalize the bond between Spain and Rome. Linguistics,
historiography, literature, and art were mobilized in support of this discourse. Yet, the Spanish
relationship with this Greco-Roman past was not uncomplicated. A closer examination of Iberian
history reveals a much more complex relationship between the multitemporal socio-scapes
inhabiting the Peninsula, which in turn encompass many more languages and cultures than could
be dealt with at present.
Spanish philologists have already brought to our attention that an informal acculturation
between cristianos, mozárabes, mudéjares, and judíos took place during the twelfth and
thirteenth centuries (Ribera y Tarragó, 1928). Angus MacKay calls this an “informal
acculturation” (1977:102). In La realidad histórica de España (1954), Américo Castro pointed to
an Islamic influence at every level of Spanish cultural production, revealing a cultural mestizaje.
From exile in Argentina, in El reino de Asturias: Orígenes de la nación española (1972),
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Claudio Sánchez Albornoz proposed a Christian history emerging from the northern Islamic
frontier, giving another version of a fragmented, multicultural Spain. He presented a linear bond
from the Romans to the Visigoths to the Christians of Alfonse X. María Rosa Menocal
researched tolerance in Medieval Spain under Saracen rule and argued that the three
monotheistic religions held their own political and cultural norms, practiced in coexistence with
each other (cf. The Ornament of the World, 2002). Cynthia Robinson and Leyla Rouhi
incorporated another element to the historical debate, attempting to unveil the essentializing
notion of a Christian, a Castilian, and a Spanish Spain when looking at the past, a gaze which
excludes Jewish and Arabic histories, while overlooking the complexities among Iberian
identities (cf. Under the Influence, 2005). 133 To this day, Spain continues to be fragmented in its
history and its language, as these academic debates show.
While many scholars understand these to be intercultural encounters, where a process of
acculturation ensued, I believe that internal, colonial socio-scapes submerged into a postcolonial
silence and, like indigenous populations of the Americas and of the Philippines, these
populations relationship encoded their colonial existence behind the structure of a Spanish
imperial grammar (cf. Rafael 1992, 2014; Carcelén-Estrada 2010, 2015). I have offered a
summary of selected multitemporal socio-scapes that overlap as palimpsests forming the
underlying philosophical, political, and fictional poetic structure of Cervantes’s works, in
general, and of PS, in particular.

Generic Considerations
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At the time of a civil war, the rewriting of Spanish history resulted in the debate between Castro and
Sánchez Albornoz over Ser de España [belonging to Spain] (1972). Also from Argentina, Jorge Luis
Borges retaliated against Castro, particularly against his vision of American Spanish, which Borges
denounced as being Eurocentric (“Las alarmas del doctor Américo de Castro,” 1941).
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Although PS’s narratology has disoriented philologists attempting to explain its structure
(some even calling the novel “disordered”), the common reading of the text divides the four
books in two pairs: a pre-Quixotic, turn of the century pair (from now on -BII) and a postQuixotic pair (from now on BIII-BIV), composed after the Muslim expulsion. Juan Bautista
Avalle-Arce describes PS as having a “disordered structure” [desordenada estructura] (2001:12),
and points to the increased proportion of untitled chapters and unpolished punctuation in the final
two books, which he attributes to Cervantes’s approaching death, but Raymond Willis believes
that Don Quixote’s titles and punctuation are intentional epigraphic anomalies (1953), and the
anomalies in PS could be intentional as well. Rafael Osuna also described the pairing structure of
the novel in his article, “El olvido del Persiles” (1968). Helmut Hatzfeld argued that the final
books show more “subjective eruptions” [irrupciones subjetivas] (1966:210), which could
connect this work with a narrative game that began with Don Quixote. In BIII and BIV, the
presence of the narrator is also apparent as Haley proved in his comparison with the author in
Don Quixote (1965). Alban Forcione analyzes the Christian structure and claims that,
The structure of the Persiles is animated by the spirit of orthodox Christianity, as the adventures
often have biblical overtones, suggesting an analogy between the heroes, God’s chosen in search
of the Promised Land, and mankind awaiting the advent of the Redeemer and the establishemnt of
the custodian of this world, the Holy See in Rome, itself to be followed by the New Jerusalem.
Thus, one can percieve in Persiles, in symbolic concentration, the entirety of history as presented
by the Christian mythology. One of the most important factors sustaining this level of analogy is
the movement of the heroes from their benighted kingdoms at the Northern extremities of the
world […] to the ‘cabeza del mundo,’ Rome. (1972:31).

He continues, “Cannibalism is an archetypical demonic motif in literature, and appearing here, it
imaginatively links the heroe’s persecutors not only to the Native Americans but also with the
powers of hell” (38). I believe Cervantes connects Islamic and Indigenous lineages behind a
stereotypical Barbarian world beyond the seas and ruled by prophecy. The first two books, BI
and BII take place at sea, while BIII and BIV unfold on continental lands.
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Barbara Fuchs takes a different approach and sees connections between BI and BIII as
well as between BII and BIV, through a spiral plot that is not teleological and which neutralizes
suspense in an attempt to disrupt imperial harmony (2003:90). Michael Armstrong-Roche (2009)
prefers to read PS as an epic novel, whose main character constitutes a model for the chivalric
hero, whose adventures constitute the plot, but he differs from this orthodox position about
Cervantes when he claims that religion in PS is “more a problem and a question” than a hero’s
“journey of discovery about what it means to be Catholic” (2009:115). I believe that the hero is
one of many ontological personas in the longer performance of a maqāma, which precisely hides
the epistemic claims that the heroe hides, particularly the significantce of Indian, Jewish, and
Muslim epistemologies. Although the above are interesting and informative critical readings that
helped me understand some of the pieces of the narrative conundrum PS poses, none of these
scholars recognize his deploy of Arabic sources in PS and miss these pieces to “solve” the
structural puzzle that weaves an Islamic political imagination. In this sense, I prefer to espouse a
view of PS as a non-linear narrative, perhaps kaleidoscopic (Schmidt 2013), but absolutely
palimpsestic.
I believe that the novel’s four books do indeed depict a plot that oscillates between
thematic binaries such as sea/land, mythical/subjective, or narrative/commentary, but PS can best
be understood if read as episodic unveilings of a long maqāma that expresses opinions about
political philosophy and literary heritage by using public performance and carnivalesque irony,
which were common elements to both Islamic and Renaissance literary traditions. The word
maqāma originally referred to the locutionary act of preaching to the masses as well as to the
assembly of the people [speech and community] (Brockelmann and Pellat 1999:107-108), but it
later came to signify embedded stories in the form of a chain of anecdotes and testimonies.
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Hermes prefers to “translate it as ‘tales told in assemblies’” (2014:222). In the Renaissance
tradition (from Erasmus to even Nietzsche!), the locutionary act of a fool or a madman in the
public plaza who talks incomprehensible truths to the masses serves to criticize inadequate
governance and morality. 134
Distinct literary genres function as threats as they weave together several multitemporal
socio-scapes each with their own histories, literary legacies, and philosophical forms. This social
fabric finds a metonym in this textual texture that overtly displays the threats they pose so that
characters can pass behind a mask that portrays them as fitting into a coherent “Spanish” form.
“Spanish” becomes an empty signifier that invites genres to transmigrate from the Byzantine,
into the pastoral, the chivalric, the picaresque, and even into other literary genres, depending on
the nature of each episode, on the geographical location of the catastrophe, and on the survivors’
backgrounds. Combining these stories, however, weaves as mask that resembles a Trojan horse
hiding underneath it many people’s histories, including Cervantes’s own past. Through this
cunning narrative scaffolding, he encodes the epistemic canon of the displaced peoples who
composed Spain’s internal colonies.
In Framing Iberia: Māqāmat and Frametale Narratives in Medieval Spain (2007), David
Wacks traces the maqāma trajectory back to the Sanskrit tradition of the Panchatantra [Five
Treatises], a thirth-century BCE text translated into Pahlavi [Old Persian] as the Islamic Kalila
wa-Dimna, blasphemous because of its non-Koranic origin, which in turn was transposed into
Arabic and Hebraic medieval storytelling throughout the Islamic world, including in Spain, that
finally was transmogrified into Christian Castilian and Catalan medieval fictional prose during
the thirteenth century CE (45-66). Today, some of this prose constitutes part of the Medieval
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For further information about this, see the discussion of irony below. I use the singular form maqãma to
refer to the literary genre and in its adjectival form, but I employ the plural maqãmãt to refer to the works
themselves, similarly to the use of “the novel” and “these novels.”
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Spanish literary canon and its authors have achieved this status by means of translation, an
appropriation that allowed ideas to migrate from East to West.
The Sanskrit text about the education of the good prince is attributed to a Vishnuit
Brahmin and dates back to the fourth century CE. In 570 CE, Sassanid Emperor of Persia,
Khusraw Anushirwān, ordered his physician Burzoe [Borzūya] to read it, memorize it, and
translate it into Syriac and Pahlavi [Old Persian] as part of a larger project to display abundance
by sponsoring science and the arts. Sassanid forces invaded Syria, Palestine (where they stole the
“True Cross”), and Egypt, but Sassanid power eroded as Byzantine forces encroached upon them
around the time when Byzantine-sympathizer Mohammed migrated from the Mecca to Medina
(O’Leary 2013:209). The Restoration of the Cross brought peace to Persia and to the Caucasus,
but the conflict had left a vacuum of power that was filled by the Caliphate when the Arabs
invaded, which led to a Sassanid collapse (ibid.). As power shifted to a new Caliphate in
Baghdad after the 750 defeat of the Umayyad Dynasty, ‘Abdallāh ibn al-Muqaffa translated the
Persian Kalilag und Damnag into the Arabic Kalilah wa-Dimnah (1336) as part of a larger
project to gain legitimacy over the Umayyad Dynasty from the Mecca. 135 He was murdered a
few years after having translated this book. Similarly, in Toledo, Alfonse X commissioned its
translation into Spanish as part of his imperial project, and was distributed as Calila e Dimna,
altough Hebrew translations of the text also circulated (Girón-Negrón 2005:231-259). This book
of wisdom was treasured in a vault in its Sanskrit version and was also treasured in Persia,
Mongolia, and Arabia. The Arabic translator takes stories and tells them as a parody of an
Islamic hadith by choosing to keep the jackals’ pre-Islamic names, while the title, Panchatantra,
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For an Arabic edition, see Cheiko (1947). For a Spanish edition, see Blecua and Lacarra (1984).
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or The Five Principles, remains untranslated. 136
Wacks claims that this genre carried with it a “literary culture both through the translation
of texts and through indirect oral transmission occasioned by social encounters and conversion”
(emphasis added; Wacks 2007:44). Indeed, Calila was among the first texts translated in Toledo
during the reign of King Alfonse X the Wise at a moment when Islamic-Christian encounters
launched the so-called Reconquista. The future King commissioned this translation in 1251 to
inaugurate a Christian literary time that made sense to the people of the conquered lands.
Multicultural teams composed of Jewish, Saracen, and Christian scholars carried out a Statesponsored translation process to incorporate as many learned works as possible. The Toledo
translation school created a corpus that still constitutes the “greatest transference of knowledge
from East to West” (Kinoshita 2008:277). The two most diverse centuries in Iberian history
followed this auspicious beginning, but as the Reconquest consolidated at the end of the Middle
Ages, the political response turned into prolonged “massive attempts to eliminate that diversity
through massacre, segregation, conversion, inquisition, and expulsion” (Niremberg 2008:75). In
Cervantes, translation in Toledo represents a multicultural borderland at the beginning of the
Reconquest in stark contrast with the monocultural Imperial Spain of the Counter-Reformation
that promoted Old-Christian purity.
While PS’s first books feature a narrative ship that is openly multilingual, explicitly
translational, and replete with alternations between pastoral dialogues and catastrophic events
(surviving barbarian prophecies, escaping a utopian holocaust, or resurfacing alive after
temptestous storms), in the latter books—written after Philip III’s decision to expel all Moors
and conversos from Iberian land—, the members of the community speak Spanish as they choose
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For a textual history of the text, see Penzol 1931. For an excellent history of this translation process, see
Kinoshita 2008.
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to silence their stories and their difference, rendering their translations invisible as they traverse
Spain across its middle hoping to safely reach Rome as fully converted Spanish Old-Christians.
The apparently natural connection between Christian Spain and Rome is contested as the plot
unfolds featuring violence, danger, and silences. Given his “above-average understanding of the
Islamic world” (Hegyi 1992:8), Cervantes’s task is to write the historical memory of a
fragmented nation living under a decaying empire while also hoping to incorporate the Islamic
canon behind these silences. 137 In order to create a palimpsest that maps Islamic and Jewish
heritages, Cervantes distracts unwary readers with one fantastical story after another, moving the
plot forward and marking the spaces of Spain with an Islamic past.
The relationship between Latin, literacy, and the clergy reveals that most people were
excluded from literacy, which was a technology reserved for the church and the court while
women and laymen relied on images and their vernacular captions (Clanchy 2013:187-192).
French, English, Latin, and to a lesser extent Hebrew, coexisted serving different functions, so
that “no one language could serve all the diverse purposes required because their struggle for
dominance was still undecided” (201). These languages did obey a hierarchy by which the
“trifle” or “slight” vulgar languages supplemented a greater and divine Latin (205). 138
Eric Cheyfitz describes the role of translation as “the central act of European colonization
and imperialism in America” (Cheyfitz 1991:104). The logic of lesser languages supplemeting
superior ones continued into modernity. In “Betraying Empire: Translation and the Ideology of
Conquest” (2014), Vicente Rafael identifies a “double conversion” in this process of imperial
transaltion (85), which,
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Ottmar Hegyi believes that Cervantes had “an above-average understanding of the Islamc world if
compared to other premodern European writers” (1992:8) and John Rodenbeck recognizes his thorough
“acquaintance with Islam” (1992:55).
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For other readings on the interaction of vernacular languages and Latin, see Wright 1991.
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required the appropriation/expropriation of colonized bodies and souls, reduced to
signifiers and constrained within an imposed foreign grammar. When foreign
expropriations of colonized bodies and souls attempt to normalize their desire by means
of translation, a somber and (un)signified noise meaningless to logocentrism points
instead to a crisis of meaning, which questions colonial authority: threatening colonized
languages are neutralized by being presented as supplemental meaning to the colonial
grammar. Despite this syntactic attempt to repress culture and memory, a strange cry
emerges, untranslatable excess that refuses to signify and insists instead on inscribing
memory otherwise. (Carcelen-Estrada 2015:353)
Rafael explains that Renaissance grammarians and translators reorganized people according to a
hierarchical difference legally established at the Council of Trent (1545-1563), marking them as
subjects and as others (Rafael 1992:28-29). 139 I have explored Rafael’s work on Spanish imperial
translation in the Philippines to set it as a comparative counterpoint to translation in the Aztec
context discussed in the previous chapter (cf. Ortiz 2002), because it provides a methodology
that helps unveil a possible bluenprint of Spanish imperial grammar as evidenced in the
repositioning of people who, as subjects, must address the West in its own language and through
its own cultural forms.
In this chapter, I continue using Rafael’s methodology to see how this differenciation
operated within the internal colonies of Spain. This will inform my reading of PS’s characters
and their performance of translation during moments of encounter and conversion. Regarding the
performance of translation under the gaze of empire—for example, when performing for a King,
at a court, or for a priest—translation was a colonial tool used to codify postcolonial subjects
within the grammar of empire (cf. Niranjana 1992) that might seem powerless against the
impossibility of containing every local history and epistemology within this official grammar.
Translation plays an ambiguous role in disseminating and resisting such imperial designs
(Carcelén-Estrada 2015:352). People’s languages determine their capacity to produce meaning.
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As such, and similarly to gender, class, race, and sexuality, language constitutes another modern
ontological axis that operates on people’s material existence.
The modern/colonial relational ontology is built upon this moral assumption, as Rafael
clearly points out. Las Casas contested this assumption, setting up a philosophical basis for the
British-led propaganda against Spain (cf. Valdeón 2014). This hierarchical relation, however, is
also gendered. As predicated in early modern Spanish manuals for women, a servant must listen
to the master as a wife to her husband and a child to his father (cf. León [1584]1980; Vives
[1528] 1943). This gendered relation also affects linguistic hierarchies: written Spanish,
masculine and holy, overrides the barbarians’ mother tongue, oral and heretic. Therefore, every
subaltern enunciative position is determined by the speaker’s lineage and language, which
constrains their performance of translation and, consequently, their possible gains against the
law.
Medieval maqāmāt disseminated across Europe at a time when people heard books and
decoded images more than they scrutinized papers. 140 The symbolic imaginary of these people is
encoded in orality. Similarly, telling stories about other people themselves telling other stories
was also of utmost importance in Koranic recitation, which included an element of “sound
vision” collectively made manifest at moments of prophetic revelation, whose meaningproducing images were orally passed down to many generations of listeners in the hadith
tradition, the highest source of Islamic jurisprudence after the Qur’an. In any case, orality as a
medium, calls for a shared public sphere where “hearing” the texts stored in an “aural” memory,
starkly contrasts with the individual, silent (quixotic?) act of reading, whereby writing retrieves
memory from an orthodox archive of its own. The oral and written experiences depart deeply
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from one another in how they consitute the experience of memory (Coleman 1996:38-39). What
I (and Cervantes) find most disturbing is what gets left out of the annals of history, namely what
is written out of every literary source, which includes the Hapsburg attempt to purge Spanish
lineage of its multicultural past in order to defend the Spanish Empire against British accusations
of savagery based on its impure lineage. What exists is a plurality that reorganizes the memory
of the internal colonies into an oral/aural, lasting experience that circumvents every imperial
process of silencing. Cervantes uses various registers of language to mark an Iberian polyglossia
(Gutiérrez Cuadrado 1998), but he also uses narratology as a astrategy for inclusion.
In “A Counterfeit Discourse” (1988), Steven Hutchinson compares one of Cervantes’s
texts with this Islamic tradition. He analyzes the structure of El Coloquio de los perros [A
Dialogue between Dogs], itself embedded in El casamiento engañoso [The Deceitful Marriage] a
double novella in the collection Novelas ejemplares (1613). Hutchinson describes a “complex
discursive interplay” (1988:156) through citations that discursively gets out of control. What he
calls “augmentative quotation” destabilizes the text to the point of “vertigo,” a feeling produced
“through the language of so many mediators, all of whom necessarily recreate everything they
cite” (152). Each time a character cites another, as in the isnād narrative chain, they bring to life
a prophecy. They force revelation to come to life. Hutchinson believes that Cervantes
significantly departs from the tradition of hadith, because he collapses the isnād and attacks the
divination, matn, which itself “undermines the prophecy’s personal authority, poetic inviolability
and control over the future” (155). What Hutchinson does not mention is that the maqāma genre
precisely takes its narrative chain from the hadith while departing from this tradition to open up
spaces for the production of fictions and for a criticism of authority, which Cervantes uses in this
novella, as he does throughout his work.
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In the novella, the witch “La Camacha” enchants two twins transforming them into the
shape of dogs. This sorcerer existed and was born in Seville, learned about herbs from an elder
Moor woman in Granada, and returned to be a wealthy and well-recognized sorcerer until she
was prosecuted by the Inquisition, which ordered her to be publicly paraded in the course of an
auto de fe during the festivity of the Immaculate Conception celebrated on December 8th, 1572. I
mention this now because I will return to this point in the following chapter with a focus on
sorcery and the Inquisition in the Americas. In Transnational Cervantes (2006), Childers
analyzes this aspect of the novella understanding witchcraft and Christian doctrine to be
operating at the same level albeit with the premise that they are intertwined due to Spain’s
internal colonialism (67). He says that, “magic appears to have played an important role in the
clandestine culture of the Moriscos, in which orthodox Islamic beliefs mixed with popular ones
in the absence of any legitimate religious authority” (66). Significantly, Cervantes visited La
Camacha’s teacher in 1591-1592 (ibid.), upon his return from Algiers.
Margit Frenk (1997) has already explored the relationship of orality and writing during
the Siglo de Oro, and points to the fact that reading then was a voiced collective experience and
not a private experience of silence, which partially explains the success of theater as a medium
between the oral and the written. Cervantes himself might have produced a text that lives both in
writing and in orality (Morán 1997b). 141 By definition, performance uses orality to provoke an
event 142 where audience members, aware of their shared performance, highlight “social, cultural,
and aesthetic dimensions of the communicative process” (Bauman 1992:41). The frametale alerts
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For a brief description of the tenets of Golden Age theater, see Sitio Alba (1983). For their influence on
Cervantes, see Valey (1987). For the Islamic dramatic influence on Cervantes and his drama as literary
theory, see Wardropper (1995).
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Here, I follow the conceptualization of performance in folkloristics, particularly as conceived in the
work of Richard Bauman (1986, 1992), who argues that contextualization and orality of an event are the
key components of performance. Ethnopoetics, which influenced performance poetics and cross-cultural
poetry, developed as a field to study the relationship between orality and poetry (cf. Sherwood 2000).
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the audience to decode and encode meaning collectively depending on the tales’ context as they
know they are responsible for carefully selecting the appropriate rhetorical elements among
many possible options in order to successfully recognize the story and the lesson behind it
(ibid.). Orality and poetry intertwine to produce an act of performance that conjures up images
and allows the words to be heard (cf. Sherwood 2000). As regards the relationship between
orality and translation, Paul Bandia has argued that “some aspects of African creative writing
practice can be likened to translation in both a metaphorical and a denotative sense, in which
African writers mediate between a culture of orality and a Western written writing in a process of
translation” (2010:168), but the resistance that used to rely upon an external power has shifted
inwards, which emphatizes the urgency of recognizing “translating modes of resistance within
the specific situations of the postcolonies, including heteroglossic linguistic practices, as
determined by struggles of class and power” (ibid.).
Cervantes does include “heteroglossic linguistic practices” in the translation processes
occurring on the narrative ship in PS by weaving in his maqāmāt several multitemporal socioscapes, as rhysomatic idenitites (cf. Glissant 1990, 1995). In terms of translation and
performance, as Maria Tymoczko argues in Enlarging Translation, Empowering Translators
(2007), transculturation in James Joyce’s Ulysses can be seen as performative writing that
enables the submersion of an Irish cosmovision under an established British literary system. She
states, “transculturation is important because it illuminates certain performative types of
translations that function primarly to insert elements from one culture into another” (2007:125).
Although this notion of smaller pieces that fit into bigger ones seems relevant, I prefer to move
away from discourses of transculturation because they too closely resemble the discourses of
mestizaje that have been extremely detrimental for the epistemic and material survival of
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indigenous and afro-descendant communities. For similar reasons, instead of considering
hybridity (cf. Bhabha 1994) as an organizing metaphor for difference, I propose that the
silencing of some cosmologies by labelling them as mythical based on attempts to construct a
“modern” meaning, can be undone through practices of translation that do not seek to signify,
because meaning in the grammar of the “other” is simply incompatible with hierarchical modern
ontologies (cf. Spivak 1999, Pratt 2002).
A mask or an ‘empty-signifier’ (cf. Laclau 2005) does not seek to signify, but attempts
instead to incorporate as many ‘others’ into the mono-frequency of the ruler by placing it whithin
official discourse. Under rigid political control and during times of uneven ontological
encounters, there is no real possibility to signify as an ‘other’ in an imperial language because
“Translation was a means both of containing the artistic achievements of writers in other
languages and of asserting the supremacy of the dominant, European culture” (Bassnett and
Trivedi 1999:6). The performance of translation at most interrupts the desatada, unchained,
flowing narrative of modernity that marks the spaces of silence where other epistemologies
reside (cf. Carcelen-Estrada 2010). In this sense, there is no true “mixing” of cultures, as a
transcultural approach posits, but an exclusion and erasure of colonized epistemologies, which is
why the image of the palimpsest seems more helpful in describing the significance of the
performance of translation than the concept of transculturation (cf. Ortiz 2002). Through
methodologies of friendship (cf. Derrida 1997) and dreaming (cf. Amaguaña in Grijalva 2009),
the performance of translation can serve as an event that reorganizes the memory of people from
the margins that have been held in limbo at the borderlands, as is the case in many translational
events in processes of migration (cf. Carcelén-Estrada 2012).
The performative aspect of PS does more than entertain the crowds with adventures that
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sometimes appear to be “influenced” by Islam. 143 Cervantes structurally brought the Morisco
socio-scape to the center of his literary expression and his political thinking, through a “chain of
transmission from one character to another” (Hutchinson 1988:156), particularly with regards to
prophecy, descendency, and their relationship to the law. In the process, he breaks free from the
straightjackets of writing as his text “relativizes, decenters, undermines, recontextualizes,
ironizes, [and] enriches meaning” (ibid.). Moreover, the savvy listener/performer can recognize
some rhetorical elements that allow her to identify with the narrative and find a place to hide
within the written text.
Wacks believes that the maqāma genre was a necessary intermediary step between
storytelling and modern prose fiction and set the stage for the canonical works to come, such as
Juan Ruiz’s Libro del buen amor (1330-1343) or Juan Manuel’s Conde Lucanor (1335)
(2007:15, 45). What Conde Lucanor, the Decameron, and the Divine Comedy have in common,
is that these texts were all conceived as single books, and that their first tale “serves as a kind of
introduction for the entire book” (De Looze 2010:302). Similarly, Hermes Nizar asserts that “it is
widely believed that the maqāmāt of al-Harizi and ibn Zabara influenced the rise and
development of the Spanish picaresque tradition, especially through foundational texts such as
Libro de buen amor and Lo Spill, Llibre de les dones (1460), as well as the sixteenth century
examples, [most] notably Lazarillo de Tormes (1535) and Guzmán de Alfarache (1599)”
(2014:214). 144 He calls for “a more serious, and certainly less ideological, re-investigation of a
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For detailed textual Islamic influences in Cervantes’s works, see for example Hutchinson 1988, Parr
1992, Rodenbeck 1997, López-Baralt 2000, Medina 2005, and Wacks 2006. Since most of these textual
comparisons deal with Argel in Cervantes’s plays or with the figure of Zoraida in Don Quixote, I will
return to their discussions later.
144
For an analysis of the maqāma structure of Lo Spill and the Libro, see Wacks (2006).
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possible Arabic influence on Don Quijote” (Hermes 2014:211). 145
The Iberian maqāmāt mixed Sanskrit and Islamic narrative traditions by emboxing
plotlines. This simple narrative strategy inaugurates a secular-fictional literary genre
characterized precisely by the structure of a mise-en-abîme. The narrative chain typical of the
hadith in the Islamic literary tradition recounts the “sayings and actions of Prophet Muhammad
in chains of communicative events, extending accross the first few centuries of Islam”
(1988:146). A hadith contains within it the narrative chain, isnād [prop/support], and the matn
[body/text] (ibid.). Specialized scholars, the muhaddithin, interpret the scaffolding, the text, and
the chain to decide how truthful or authentic new commentaries are vis-à-vis the historical
tradition of authorized retellings of these revelations, and how they “should” be passed down to
common people. 146 This normative, rigid literary structure leaves little room for invention, a
human activity that is associated with hell in this tradition. 147 On the contrary, the Panchatantra
employs a concatenation of allegorical stories full of invention, inviting first Islamic and later
Christian storytellers to depart from a monotheistic conception of truth and origin. Sanskrit and
Islamic/Spanish frametales may vary in form, but they all share a chained narrative structure of
retellings (although contextual to where and when they were created). They seek to provide
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For an earlier work on maqãmãt and picaresque literature, see Abu Haidar 1974. I think this genre is not
only “an influence,” but part of a structural narrative that goes beyond this work and is present throughout
Cervantine writing. Petrus Alfonsi’s maqāmāt’s translations and adaptations appeared in “profusion” in the
Latin canonical sermons of “Jacques de Vitry, Albertano de Brescia, Odo de Cheriton, Etienne de Bourbon,
Nicholas Bozon, Robert Holcot, Alphabetum Narrationum, Gesta Romanorum, etc., etc., from the 13-15
centuries” (Hulme 1919:8) and in several 15th-century English collections. For research on Islamic
influences in European literature, see Lasater 1974, Ranelagh 1979, Menocal 1987, and al-Dabbagh 2010.
For research on the maqāma tradition in medieval al-Andalus, see el-Outmani 1994 and Drory 2000.
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“So important was the specificity of transmission that when two traditions were textually identical but
diverged in isnād, they were regarded as completely different hadith. Moreover, because criticism of the
matn was a delicate matter, nearly the full force of hadith criticism fell on the isnād […] The transmitters
play a sort of guardian’s role with regard to the words they cite […] When the isnād is believed to be weak
or apocryphal, the hadith as a whole would obviously lose all credibility and be separated from the canon”
(Hutchinson 1988:148-149).
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For example, the founder of the Islamic juristic school, Qadi Malik (b. Anas) accused one of the first
writers of Sira (the Islamic biographical narrative chain), Ibn Ishaq from Medina, of being an “inventor of
legends” (O’Leary 2013:209-211).
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guidance to future generations of rulers, as Jaume intended with his texts.
From an early modern perspective, Cervantes might be creating his maqāma for an
opposite reason. He might be attempting to escape from the Inquisition’s censorship of anything
Muslim. 148 He includes this memory through word play or as the mere act of storytelling,
consciously omitting the frametale altogether to avoid alerting potentially unfriendly OldChristian readers. In any case, Cervantes uses emplotting techniques to shift his narrative from
one level to another, for which reason many call Don Quixote the first modern novel. 149 The shift
from an extradiegetic to an intradiegetic narrator constitutes a trait of Islamic story-telling. Islam
was undoubtedly one of Cervantes’s major interests and he records its erasure from the Iberian
Peninsula throughout his works.
In maqāma storytelling, the most important skill of governance is that good rulers should
be wise enough to distinguish cunning from truthful reasoning. Metonymically, this political
philosophy lays hidden behind simple stories displaying animal dialogues, a phenomenon that in
the Sanskrit tradition was deemed possible due to their belief in transmigration (Wacks 2007:11).
Lacking a Koranic origin, these Arabic stories/political treatises could be read both as didactic
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In terms of legistlation, in 1433 Queen Maria decreeted that converts and Christians had no legal
distinction. The following year, the Council of Basel announced that they had the same privileges because
the regeneration of the spirit was more important than the birth of the body as King Alfonse of Aragon
rejected disabilities for converts. Simultaneously, there were attempts to murder the convert population in
Seville. In Barcelona, however, as early as 1436 the role of notaries had been reserved exclusively to OldChristians [“de natura”], a legistlation that was attempted in Lleida the following year, but failed after the
converts appealed to the Pope himself, who ruled in their favor. For a thourough discussion, see Nirenberg
2008:80ff.
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James Parr calls this a “pivotal text” that is “self-consious” and “self-questioning” (2005:6). Moreover,
Childers claims that “[t]he unqualified repetition ad nauseam of the cliché that Don Quixote is the most
modern novel […] in practice has masked the importance of cultural hybridity in its creation” (2006:xiv).
The most recent edition of this book includes over 3,000 pages of patatextual material. This edition was
funded by ‘la Caixa,’ a Catalan bank. At its launching, the bank’s president Jaume Giró described it thus:
“El Quijote es una obra audaz y moderna, popular y erudita. De ella dijo Borges que era el libro infinito
porque todos lo estamos reescribiendo y nadie termina de escribirlo” [Don Quixote is a work that is both
audacious and modern, popular and learned. Borges said about it that it was the infinite book because we
are all constantly rewriting it, yet no one ever finishes it” (qtd. in El País 06/23/15
http://cultura.elpais.com/cultura/2015/06/23/actualidad/1435050664_252923.html).
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and blasphemous, because they provide guidance to the ruler and alert audiences of dangers, but
do not have to prove any allegiance to a religious belief or to a single originary story. This
narrative arquitecture might not only be the model for Conde Lucanor, but also for all of
Cervantes’s works, which feature maqāma performance at various degrees, all of which contest a
single Spanish origin. 150
In Iberia, the tradition of the hadith expanded after the scholarly production of
Muhammad ibn Waddah and Baqi ibn Mahlad; the latter traveled for 34 years through Islamic
lands and studied with 284 teachers (López-Morillas 1994:23). Cervantes could have studied
Islam from a variety of sources as he moved from Italy to Istanbul to Algiers. Although there
were twenty-five thousand captives in Algiers, Cervantes moved around the intellectual elite and
therefore describes this place as a dream for freedom, a prosperous city-state for renegades and
corsairs. María Antonia Garcés writes, “The Barbarossa brothers, turned the province and its
capital, Algiers, into the stable, well-organized, and powerful corsair establishment known by
Cervantes” (2005:21). Royal historiographer López de Gómara calls it “una cueva de corsarios”
[a cave of corsairs] (qtd. in Garcés 2005:23). One of Cervantes’s friends, Antonio de Sosa,
Portuguese author of Topographia e historia general de Argel (1612) based his stories on the
captives’ accounts (Garcés 2005:33, Astrana Marín 1948:468), although some suggest that
Cervantes himself wrote this text (Fernández 2000:12). The Spanish-Portuguese alliance enabled
the consolidation of an imperial expansion across the entire Peninsula and beyond the sea.
Enrique Dussel writes, “The forgetting of the periphery, which took place from the end of
Scholars have noted a relationship between the picaresqee novel and the maqāma. Menéndez Pelayo
points to the similarities between al-Harīrī’s impostor hero, Abu Zayd, and his picaresque counterparts
([1905]1961:67), while González Palencia finds this relation “surprising” (1945:134). Jareer Abu-Haidar
believes that the influence was not a direct one, but traveled through oral and peripheral means, and that
other texts could have had a more direct influence on the illegal adventures from books such as Kalila wa
Dimna and Jāhiz’s The Book of Misers (1974:7-8). He concludes that this influence was accidental and not
essential (8). I believe Cervantes uses both genres and adapts the Kalila for an early modern Spanish
audience in his play, “El retablo de las maravillas.”
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the fifteenth century, has led great thinkers to commit the Eurocentric Fallacy in understanding
modernity […] When one conceives modernity as part of a center-periphery system instead of an
independent European phenomenon, the meaning of modernity, its origin, development, present
crisis, and its postmodern antithesis change” (1995:10-11). Barbarian lands, the border zones and
frontlines of Spanish domination, appears in Sosa’s work as “the land of plenty […] a more
egalitarian society in Algiers, where individuals were valued for their wealth and personal
qualifications” and where Christian renegades were treated like their own sons, “tienen por
hijos” (Garcés 2005:35-36). The friendship between Cervantes and Sosa (Spain and Portugal,
respectively), is combined into the Portuguese character who dies of love at the end of BII, and
whose death enables the members of the narrative ship to find a hospitable home once they reach
Lisbon at the beginning of BIII. A discourse on friendship that includes the periphery and brings
it to the center of modernity counters the rhetoric of empire and the Eurocentric phallacy it
contains.
Upon his return to Spain in 1580, Cervantes visited the places where the last remnants of
Islamic scholarly activity persisted. In this book, he includes, for example, Ocaña and Ricla. One
of PS’s main character, Ricla, shares her name with a town where aljamiados found hidden in
kitchen pillars over a hundred years ago, and Antonio enters Ocaña at night, but his stay is
completely omitted from the text. On the contraty, Cervantes excludes Granada, 151 an overt
silence that is implicitly evoked through Cenotia and that is omnipresent through the reference to
the Lead Books, Libros Púmbleos, found in Sacromonte and the rubble of the Turpiana Tower
after it was demolished in 1588, which he references in Don Quixote as if he knew these
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In 1487, the Christian advance reached Malaga and decapitated the Andalusian Moors (Dussel 1995:13).
On January 6, 1492, the Catholic Kings defeated Sultan Boabdil of Granada, the last Muslim ruler in Iberia,
who had inherited a fragmented reign after his father had taken a Christian as wife. For a study of
Aljamiado literature in relationship to Cide’s text, see Carroll Johnson (2006).
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manuscripts were apocryphal, a fact not proven until centuries later.
Only just recently, the archivist José Cabello Núñez discovered a document from 1593 in
La Puebla de Cazalla, near Seville, the only town in Spain that had refused to expel Iberian
Muslims. In this document, Cervantes appears as a tax collector for Puebla de Cazalla between
February and April, 1593 (comisario de asbastos, la Real Hacienda), and also mentions that he
worked for Cristóbal de Barros, the man in charge of the Indies Fleet (Flota de Indias), but
another document from this town shows that Cervantes donated his salary to Magdalena
Enríquez (EFE 2014), an act that shows a personal connection to this place and to this unknown
woman, who surprisingly was given the right to handle money. This detail marks her as a widow
or a woman of tainted lineage. I sometimes wonder if this Magdalena is Cervantes’s gift from the
pious skies after all his years experiencing the perils of the world as Antonio claims of Ricla,
“los piadiosos cielos, que aun del todo no me tenían olvidado, me depararon, una muchacha
bárbara de hasta quince años” (PS 80), or if she was just a messenger that connected Cervantes
to the last networks of scholars of Islam in Iberia. Only further archival research can provide a
clear answer to this question. In his study of Libro de las luces, Vincent Barletta argues that
aljamiado-morisco narratives “put boundaries on the discursive back-and-forth that in turn gives
shape to collective theories of the past, present, and a range of possible futures […] as doors are
designed to shape and channel our movement in and out of built structures […] carried out in
concrete social settings across the human dimension of time” (2005:86). In any case, Cervantes
constantly appears at the center of Islamic literary networks, perchance by the pure coincidence
of his presence and the choices he made for the names and places included in his works. He
employs layered temporalities that characterizes aljamiado texts to localize the Muslim history in
the Spanish map.
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Maqāma tales touch upon an array of themes, the most important being the nature of the
prince, of the polis, and of the people. While Kalila has a frametale that emplots stories as in AlfLayla wa-Layla [The One Thousand and One Nights], 152 the Iberian maqāma replaces the
frametale that overtly began the tradition of this mise-en-abîme with a covert isnād chain of
transmission that parodies the orthodox hadith, which provided the epistemic support for an
Islamic lineage from Mohammed to the Khalifs to Muslims worldwide (Wacks 2007:67). While
Erasmus, and even Cervantes himself in his earlier Quixote, overtly use irony to prepare the
prince or the reader for what is to come, 153 in PS Cervantes chooses to omit the structure of the
frametale completely, maybe in a secret attempt to parody the Roman-Visigoth-Old-Christian
lineage.
Maqāma tales often include a popular preacher, a qass. This rogue entertains crowds for
money as he narrates the story of two friends telling each other stories for advice; the preacher is
also metanarratively educating his interlocutors. An active, participatory audience produces a
multi-leveled narrative design that invokes the performance of eloquence, halāga, and rhetoric,
khattāba, to approximate the truth (Wacks 2007:67ff). The rhymed prose purposefully sacrifices
sense as the difficult nature of sounds renders them obscure. By the tenth century, Jewish poets
began to incorporate maqāma elements into their works as they were distanced from the hadith
tradition and they had lived immersed in an Islamic world without believing in Koranic truth.
They could also use the guise of sound to hide sense and obscure meaning. The confusion arises
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when the emplotting nature of the narrative produces a dialogic tension between the hero and his
narrator, as well as with, in the Spanish case, a third character acquainted with the narrator. The
translator joins this triad to further split the narrative into four competing perspectives of the
truth. Cervantes often uses competing narrative registers, including the translator, while also
marking narrative interference where there is a need to authorize truths.
Maqāma tales stage two protagonists who are great friends, a narrator/author and a
learned vagabond from the East wandering in Islamic Iberia, probably commenting on the
Umayyad survivor that went on to found Córdoba. The most famous writer of these tales was alHamādini (968-1008 AD), who uses his narrator, ‘Isā Ibn Hishām, to tell fifty stories of one
rogue in fifty disguises, Abu-I Fath al-Iskandari. At the end of the tale the narrator reveals
himself to be the rogue in yet another disguise (Wacks 2007:42). His follower, Baghdad’s poet
al-Harīrī (1054-1121 AD), popularized the form in the East during the rise of Abbasid rule
(Wacks 2007:43), to assert a Sunni philosophy by translating Greek texts into Arabic to counter
Coptic and Persian converts. They also developed other cultural forms such as the abad, a
literary practice to model socio-ethical subjects, which later influenced the developemnt of belles
lettres in Western Europe (Bonebakker 1990:16-30).
The Umayyad Dynasty continued to rule and the Abbasid Dynasty failed to establish
their rule over Spain. However, in Baghdad, The One Thousand and One Nights emerged under
Abbasid rule, which adopted Hellenistic, Christian, Persian, Jewish, Zaraostrian, and Hindu
influences and ideas. In India, Anushirvan, an anagram to Nashir Ravan, the King of Persia, sent
the Jewish doctor Borzui to read, memorize, and rewrite the book on Pahlavi (Old Persian), but
the text “renews into Arabic through the pen of Caliph al-Mamun, who deciphered chess for
Persians and was pupil of al-Mansur, founder of a Zoroastrian translation movement in
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Gundeshapur, house of Nestorian theology, Greek medicine, and Pagan astronomy, and
homeland to a hybrid pre-Islamic, Aramaic, Christian, and Jewish lineage at the borderline
between the Persian and Byzantine empires (Kinoshita 2008:372). Alexander the Great made
translations from Greektexts and burned the originals in the famous burning of Constantinople’s
library and whatever survived was out of memory (373). Kalila wa Diman traveled from Sanskrit
to Persian to Arabic (at a time when Baghdad’s imperial power was contested from Córdoba and
Cairo) and made its way through the Mediterranean alongside oranges, Arabic numbers, and
sugar (374) to become the antecessor to Iberian maqāmāt. Alfonse X commissioned the
translation of Calila (1251), Sendebar (1253), and Libro de los Juegos (1283), a treatise on
chess. Calila also includes a tale of visions of heaven and hell, which is echoed in Cervantes’s
episode of Montesinos. As Alfonse X’s translators incorporated the text into Spanish (and into
French, Italian, German, and English), in Baghdad, Chinggis Kahn’s brother Hūlegū overthrew
the Arabic Caliphate, but his servant, ibn al-Muqaffa translated Calila into Mongolian and
Arabic, being before being assassinated.
In twelveth-century Iberia, al-Saraqusti (d. 1143 AD) imitated these Arabic tales in his
Al-Maqāmāt al-Luzumiyya during the Taifa Wars that resulted in a shift from the Ummayyad
Dyansty to Berber Almoravid rule (50), a non-Arab Islamic dinasty. 154 Al-Saraqusti’s concern
with free will and the limits of human language (both literary and rhetorically speaking) inspired
others to write their own maqāmāt. Born in Toledo and raised in Andalusia, Yudah al-Harizi
(1165-1225 AD), translated al-Harīrī’s Assemblies and Maimonides into Hebrew and later wrote
his maqāma tales, Tahkemoni (ca. 1220). Al-Harizi’s work revitalized his language 155 as he
transmitted his literary material through the performance of a rhymed prose. Al-Harizi
154

For an edition in Modern Arabic, see Al-Waragli 1995. For an English translation, see Monroe 2002.
For a modern Hebrew edition, see Toporovski and Zamora 1952; for its English translation, see Reichert
1965. For a Spanish version, see del Valle 1986.
155

159

introduced the unreliable narrator as a philosophical and a literary device that blurs the divisions
between author and narrator or between reality and appearance. Maqāmāt allow for a weaved
metanarrative structure that questions reality, approaches the limits of language, and underscores
the capacity of regular people to act per their own free will. Therefore, border-thinkers from
Persia, Baghdad, Egypt, the Maghreb, or Iberia, all re-invent the maqāma genre; it is the
preferred tool for border-crossers, converts, and translators because it permits them to write their
way into whatever is the dominant group of the time and to ambiguously join the intellectual
community of any emerging empire instead of perishing at the hands of the enemy. Cervantes
joined this long list of border-thinkers who intertwine competing extradiegetic and intradiegetic
narrative voices (author, translator, narrator, character) to provide multiple perspectives, question
the truth, and craft a place for himself in the intellectual community and history of Spain.
Al-Harizi adapted his unreliable narrator from al-Harīrī who explicitly unauthorized this
voice by letting the hero tell his own story during their supposed encounter in Egypt, although
this metanarrative irruption only lasts for one maqāma in al-Harīrī ’s text (Abu-Haidar 1974:4).
Al-Harīrī ’s text circulated throughout the Islamic world; the Arabic copies in El Escorial
Library, the only surviving copies in Spain, were imported from Eastern and Maghrebi libraries
although Spanish copies have been found in the Maghreb (8). Al-Harizi possibly read these
Eastern and Maghrebi sources of al-Harīrī ’s text, which was often commented due to the
difficulty of the text’s rhetorical techniques that could hide meaning behind “conundrums,
palindromes, and linguistic riddles” (6). While in al-Harīrī the travelling heroes learn from their
encounters to finally repent for their mistakes, al-Harizi freely adapts his predecessor’s plot
rewriting the story to include Islamic references with quotes from the Hebrew Torah. None of
these maqāmāt on their own could stand as self-sufficient narratives (8). Cervantes, on the
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contrary, emplots fully developed plays, novels, novellas, translations, and trasncriptions within
each other, and even makes intertextual references for the reader to gather the necessary pieces
across his texts to unlock hidden stories and unearth the encoded histories left out of Spanish
archives.
Steven Hutchison describes in detail the narrative levels present in one of Cervantes’s
novellas, El casamiento engañoso/Coloquio de los perros (1613). He says,
La Montiela transcribes and memorizes these lines and somehow passes them on to a third witch,
la Cañizares, who in turn cites them in a much longer discourse spoken to the dog Berganza,
whom she identifies as one of her friend’s litter. Much later Berganza quotes la Cañizares’
monologue at great length as he narrates his life story to his canine companion, Cipión, who
repeats the divination and subjects it to a skeptical critique. A delirious ensign named Capuzano,
for his part, claims to have overheard the dogs’ dialogue and to have transcribed it faithfully
while recovering in the hospital with syphilis at the Hospital of la Resurreción. His friend Peralta
after hearing Campuzano’s own account of events leading to the illness (the subject of the
Casamiento) reads the manuscript of the Coloquio as fiction. (Emphasis added; Hutchinson
1988:143-144)

In this example, the chain of transmission gets out of control as an increasing number of canine
characters need to tell the story, or the prophecy/divination, to avoid being questioned about their
unethical deeds. La Montiela converts a divinatory memory into writing (L1), La Cañizares
performs a longer version as her monologue to her friend’s offspring, Berganza (L2), who in turn
quotes it at greater length in his dialogue with his friend, Cipión (L3), who questioned the truth
behind the divination, and this dialogue is overheard and faithfully transcribed by a delirious
syphilitic, Campuzano (L4), to be finally read by his friend, Peralta, as a book of fiction (L5).
The uncontrollable and expanding emplotting narrative allows for full novels to be included
behind dreams or whispers, weaving the narrative, metanarrative, and intertextual dimensions
into this five-part structure. The issue of transmission implies the transposition of a chaotic,
contaminated oral text into the allegedly pure and faithful form of writing. Translation, writing,
and lineage—here depicted through animal friendship—appear deeply interconnected in
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Cervantes’s work. Finally, this example clearly shows his palimpsestic overlapping of maqāma
and humanist narratives, through his use of dialogues as rhetorical props that hide the characters’
true stories, a methodology that directly reflects the structure of al-Harizi’s metanarrative.
Montiela’s name phonetically resembles Montilla, a town in Granada where the historical
counterparts of these fictional witches lived. In December 1572, the Inquisition paraded a
stigmatized Leonor Rodríguez, “La Camacha de Montilla” and punished her with one hundred
lashes in the public plaza. In 1567, for four months she studied in Granada the medicinal
techniques practiced by an elder Moor woman. She became a very prosperous sorcerer until
Jesuit priests denounced her to the Inquisition. After twenty-two neighbours testified against her,
Córdoba’s courts found her guilty. Many other women faced trials in the 1570s for conjuring up
the devil, concocting potions, and casting spells. These women learned their techniques from
“moras y cristianas” in Granada. Cervantes visited Montilla in 1591 and 1592, when he could
have heard the legendary stories of the witch trials (Childers 2006:66). Childers argues that
“magic appears to have played an important role in the clandestine culture of the Moriscos, in
which Orthodox Islamic beliefs mixed with popular ones in the absence of any legitimate
religious authority” (ibid.). María Antonia Garcés sees the third witch, Cañizares, as “an
apocalyptic vision of the mother […] a desecration of that saintly body which represents the
highest construct of the Christian civilization regarding human conception and nurturing”
(1993:302). Cervantes writes, “La Camacha fue burladora falsa y la Cañizares embustera y la
Montiela, tonta, maliciosa y bellaca” [La Camacha was a false jester and la Cañizares an
impostor, and la Montiela silly, malicious, and roguish] (qtd. in Childers 2006:65). Cervantes
depicted stereotyped Muslim characters who represent a false antithesis to the emerging OldChristian identity.
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Petrus Alfonsi served as physician to England’s King Henry I and he planted the seed for
Arabic science to flourish in the British Isles. He also began a lineage of foreign royal physicians
in the British Crown that abruptly ended in 1594 with the execusion of the Portuguese CryptoJew Rodrigo López, the physician to Queen Elizabeth I, who pretended to be a Protestant, but
was accused of conspiring with Philip II to kill the English head of state (Kinoshita 2008:383).
When Petrus Alfonsi in his Disciplina Clericalis (Twelfth Century CE) combined Arabic
epistemology with Jewish epistemic traditions after his conversion to Christianity, the genre was
completely changed because it took a full fictional turn. Alfonsi’s chain of transmission
eliminates the hadith to make a claim to a direct narrative lineage from God, but retains the
generic referent of the good prince and the heteroglossic nature of the narrative: “Peter Alfonsus,
servant of Jesus Christ, maker of this book said: Thankfulness to God the which is first and
without beginning, to whom is the beginning and the end of all goodness, the fulfilling of sapiens
and wisdom” (Wacks 2007:12). He continues,
May God then who constrained me to write this little book and to translate it into Latin aid me in
the undertaking. For when I wished to know by my own efforts the source of human life, I
discovered that the intellect was given to man by God for this purpose, that he might be zealous
in the study of sacred philosophy as long as he lives. (ibid.)

Writing and translation appear as simultaneous processes that lead to an understanding of the
source of human life, its ultimate origin. Reason must be devoted to the study of sacred
philosophy as al-Fārābi had already proposed at the dawn of the translation of the classical texts
into the Muslim world. Similarly, Christian duty ought to produce a sacred humanity through
writing and translation. The book includes several maqāmāt that resemble the tales of Calila and
others that later became known as the cycle of Sinbad and the tale of Attaf during their
translation into English from Persians sources. In the British version, King Harun reads a book,
rolls with laughter as he cries (a clear Aristotelian marker), then dismisses his vizier, Ja’far who
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in turn runs away and goes on to experience the exact adventures the king had read in the book,
which had caused his tears and laughter. 156 The book constitutes a self-fulfilling prophecy, just
like Cervantes’s Don Quixote and Gabriel García Márquez’s One Hundred Years of Solitude
(1967). Alfonsi’s book survives as a Latin translation, but its Arabic “original” has yet to be
found. Cervantes explicitly uses translation on another narrative level in his maqāmāt, but he
also implicitly hides adapted texts that seem relevant to criticize poor governance of the Spanish
polis and that provide alternatives to policies that were dividing communities on the Peninsula.
By using a frametale, a writer can emplot several narrative levels and disjointed historical
times to weave a polyglossia, or as Bandia suggested, a heteroglossia. This heteroglossia opens
up possibilities to reorganize thought beyond the rigid constraints of Islamic hadith and its
singular origin and beyond rabbinic aggadah, the non-exegetical, dialogical learning that
decoded several layers of meaning. Indeed, maqāma production can be seen as “a limiting
example of the cultural complexity of the peninsula in the thirteenth and fourteenth centuries”
(Wacks 2007:10). Cervantes utilizes this narrative prop to weave a multicultural polyglossia into
his texts and close the chapter of maqāma literary production in Spain.
Andalusian learning disseminated across Latin Western Europe, where maqāma elements
surged as rhetorical tools to counter religious orthodoxy (20). This literary exchange is evident in
the works of Chaucer, Boccaccio, and Conde Lucanor. 157 In its original, peninsular context,
maqāmāt emerged as heteroglossic practices in the performance of translation at the epistemic
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crossroads of dangerous intercultural encounters. 158 The frametale as a conversation for guidance
can also be found in Lo Somni, Utopia, and even The Portrait of Doria Gray, but its Arabic
political and epistemic precedents often go unrecognized.
Wacks describes the frametale as “a literary palimpsest upon which each generation of
authors writes its [own] cultural signature” (2007:105). I believe Cervantes connects this
moment in the history of Spain to his time in order to reflect on the multicultural nation of
Toledo under King Philip II’s siege. Underneath the Byzantine mask, Cervantes assembles a
generic overlap between maqāma and humanist irony, featuring elements from New World
literature, chivalric themes, and philosophical debates, all of which create a complex palimpsest
that encodes Islamic cultural and literary memory. The rhetorical public spectacle, a confusing
multilayered storytelling, hides the characters’ real thoughts and feelings as well as their lineage
and memory—their deep secret—underneath continuously unfolding performances. This
inclusive, palimpsestic history and geography prevents the erasure of internal colonies and their
multiple temporalities from the unifying early modern Old-Christian imperial temporal-space.
The temporal dislocations in the novel have also created some debates about when the
text was composed. We know PS was written before 1613 because it appears mentioned in the
prologue of Cervantes’s Novelas Ejemplares (1613) (Bataillon 1991; Riley 1962). Mark
Singleton (1947) and Luis Rosales (1960) argue that the text was written between 1560 and 1580
because otherwise Cervantes would have been going against his own literary trend towards
realism, but this seems unlikely given that in those years Cervantes was living in Italy and North
Africa. Others argue that the novel had to be written after 1609 because of its explicit echoes of
the Muslim expulsion (cf. Schevill and Bonilla 1914:x) and because of the “evident” influence
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from Inca Garcilaso de la Vega’s Comentarios Reales (1609) in the characterization of Antonio
(Rosales 1960:220), in particular in the episode of ius primae noctis (cf. L. López-Baralt 2005)
and the descriptions of customs in Mauricio’s Island (Schevill and Bonilla 1914:ix).
Viljo Tarkiainen (1921) was first to point out that the writing of PS had taken place in
two different periods; he bracketed them between 1599 and 1603 and between 1612 and 1616
(1921:41-44). Rafael Osuna also sees evidence for PS having been produced during two different
periods clearly demarcated by the event that is Don Quixote: a first period of production between
1599-1600 and a second period toward the end of Cervantes’s life (Osuna 1968: 55-75).
Following Osuna, Juan Bautista Avalle-Arce dates some writing to the turn of the century (1600)
because Cervantes quotes from Pliny’s Natural History, which had been translated into Spanish
by Jerónimo de Huerta and published in Madrid a year earlier (2001:17). Moreover, Avalle-Arce
points to the priest’s discourse in Don Quixote as a table of contents of sorts for the first half of
PS (BI and BII), “el discurso del canónigo es como la ya escrita primera mitad del Persiles”
(ibid.), a claim already broadly made by Schevill and Bonilla (1914). Rafael Lapesa prefers to
see the seeds for BI and BII in Cervantes’s short Byzantine novel La española inglesa (1613)
(1950:368-388), a work Avalle-Arce calls “a miniature of Persiles” (2001:19).
While I agree with the basic periodization of the writing, namely that the first two books
were written before 1599 and the last two between 1612 and his death, rather than thinking about
exactly when the different books were written, I prefer to situate the critical points in Cervantes’s
work in a political-philosophical and literary dimension from the point of view of a Morisco
epistemology. I believe that after Philip II’s death, Cervantes felt less threatened than during his
years in prison and that he hoped the new king, Philip III, would be more merciful than his
predecessor. Instead, he took his father’s violence to a new level by expelling all moors from
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Spain. Cervantes produced his first literary reaction to this traumatic event in the second part of
Don Quixote, but his masterpiece PS—as the autor himself claimed in the prologue to his
Novelas Ejemplares (1613), “daring to compete with Heliodorus” [que se atreve a competir con
Heliodoro]—provides an unquestionable criticism of Habsburg policies and their invention of a
modern Spanish nation by encoding within his novel the histories that had been erased from the
annals of Spain and from a legitimate Spanish memory.
I believe that Cervantes resists a Spanish monoculture by using the Byzantine genre to
tell one “overt” story according to the imperial grammar with its demands for ordering of the
past as a mystical plot of pilgrims that follow “la cadena del ser” [the chain of being] (AvalleArce 2001:22), but this literary mask only hides behind it a long maqāma that protects the
“covert” chain of stories shared by people from mixed lineages who were running away from
violence and who needed to hide their multicultural pasts in order to survive. A still deeper
silence remains hidden behind his characters’ muffled histories: Cervantes’s own dark past and
impure lineage.
In his prologue to Novelas Ejemplares, Cervantes himself locates his work in the
Byzantine genre by comparing his novel to Heliodorus’s Aethiopica. The epic poem written in
prose was a vanguard of Golden Age literature (Riley 1962), and it was the predilect genre in
Spain to supplement chivalric literature. Heliodorus was rediscovered in Spain in 1526 and was
translated into Spanish by elixes in Anders in 1554 and again in 1587 by Fernando de Mera,
who popularized the text among Erasmian circles in Spain (Fuchs 2003:99). It was also
translated in Venice and circulated in Spanish-Jewish circles. At the time of the composition of
PS’s first drafts, Heliodorus not only influenced Cervantes, but it also influenced his arch-rival
since at least 1602 and Lope de Vega’s favorite disciple, Juan Pérez de Montalbán, as evidenced
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in his play Teágenes y Clariquea (Demattè 2012:366). People liked this genre mostly for its
thematic panoply concordant with Erasmine literary tenets, including “verosimilitud, verdad
psicológica, ingeniosidad de la composición, sustancia filosófica, respeto de la moral”
[versimilitude, psychological truth, ingeniousness in its composition, philosophical substance,
repect for morals] (Bataillon qtd. in Avalle-Arce 2001:22). 159 This text features a seeminglywhite heroine of an invisible Ethiopian descent.
After the Council of Trent (1545-1563), these tenets became artistic paradgims (ibid.),
which Cervantes appropriates to mask his truths. Avalle-Arce argues that, “[t]he exemplarity of
Cervantes wished to infuse in his novels, his reknown sympathy for Humanism and for
Erasmism, and his obedience to post-tridentine ideals, naturally leads our novelist to gravitate
towards the Byzantine genre” (23). But one should not forget that this was the preferred genre
during the Counter-Reformation because it sustained Christian virtues transmogrified from the
chivalric Middle Ages into a courtly Renaissance and the subsequent pilgrimages of the
Counter-Reformation, which Cervantes reflects upon in order to produce his arguments and
images. Moreover, Avalle-Arce points to the ontological layers present in the plot (if taken at
face value) in the categories of barbarians (Ricla, Antonio), imperfect low beings
(Clodio/Rosamunda), an imperfect prince (Arnaldo), the spiritually, morally, and physically
superior heroes (Persiles and Sigismunda), and finally ending with the Pope, the most supreme
wordly entity just below God and who resides in Rome where the novel ends (2001:21).
While I agree that an overt narrative layer follows this chain of being, personified in the
distracting fugres of the hero and his lover, I prefer to see this as an entertainment that was
intended to mislead and to beguile Spanish nationalists. Behind the guise of a very canonical
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and pious literary form, Cervantes emplots a chain of maqāma tales that document an Islamic
history of Spain and the pilgrimage of its people. He does comply with the demands of
Heliodorus or Dante and uses pilgrimage as a symbol for the path of human life, but this generic
distraction precisely obscures what the Couter-Reformation had silenced. Cervantes designs an
inclusive narrative palimpsest. Those silences that can be found in the interstices of story-telling
and at the intersection of distinct narrative levels on forking paths are those of Spain’s internal
colonies.
One maqāma featured in Petrus Alfonsi’s Disciplina Clericalis that seems relevant when
read through the lens of Cervante’s palimpsest can be found in the “The King and the Poets.”
The Arabs open the text by describing how a “virtuous” and “prudent” poet of “ignoble birth”
presented his verse to the “prudent” King, who rewarded him (21). People of noble birth
complain to the King, who in response rewarded the poet even more as he tells the critics that,
“Whom you have tried to blame, the more you have praised” (ibid.). A second poet of noble
lineage recites for the King hoping to receive equal adulation, but the King denies him pay under
the rationale that he was less talented than his father, and therefore has disgraced his lineage:
“You proove yourself less than your father” (ibid.). A third poet from mixed ignoble and gentile
lineages comes forth to recite his own verses, but, being ashamed, he makes up a noble uncle
hoping to hide his impure origin. The King, aware of this deception, turns around rolling with
laughter, and proceeds to tell the story of the fox and the mule, which he had read in a book of
fables. The King is situated on the border between two narrative levels that are twice and thrice
removed from the “author,” and this story is emplotted in a larger narrative that ultimately leads
the reader to the truth and to God.
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At this narrative border, the King compares the poet to a mule, a being of impure lineage,
and seems to remember his father, so he gives the poet a small tribute for having improved his
father’s lineage. This wise and virtuous King displays a kind treatment of the three poets, which
manifests an example of good governance and depicts an experience that Cervantes never shared
with his own King. Cervantes wanted to go to America as recompense for his service to his
King, Philip II, for having been a man of arms and letters, but thists reque was never granted. For
example, after his release from slavery in Algiers in 1578, Cervantes “suplica se le dé la
contaduría del Nuevo reyno” [begs to be granted an accounting job in the New Kingdom] (AGI,
Patronato 253, fol. 1r). In this same document, he relates having lost his hand in Lepanto by the
strike of a harquebus, and he describes himself as a writer.
The Hapsburg policies in Spain exposed the failure to achieve good governance by
denying their subjected citizens their right to retribution and to poetry. In this maqāma, the
King’s laughter suspends the plot to prevent the punishment of the third poet either for lying or
for having descent from a mixed lineage. The poet fabricates an uncle to escape his fate at the
hands of the King for his impure, paternal lineage, despite his noble, maternal lineage. The
prudent King, however, does not punish him for his lie, and instead laughs and rewards him for
having improved his lineage. This laughter is a quality that is not present in a polis that presents
itself as a punitive regime, like Cervantes’s Spain. As a Jew, Alfonsi’s maternal side has to be
completely Jewish to bequeath him his noble status. On the contrary, the Christian lineage
carried through the father’s blood weights more heavily on Christians than that of their mothers.
This conception of citizenship and social mobility based on poetic prowess and not on the purity
of blood appeals to the ruler’s prudence, or perhaps to his charity, and opens the door for social
and political membership in this community structured to benefit people living at a multicultural
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crossroads and on imperial borders that would otherwise be forced to run away from the violence
of the modern state. As a border-thinker, Petrus Alfonsi proposes a system of governance to the
Catholic King that includes Chriistians, converts, runaways, and people with impure lineages.
This was not the case in King Philip II’s Spain, where his exclusionary policies created a refugee
crisis among Jewish and Muslim poppulations.
Petrus Alfonsi was known as Rabbi Moses Sephardic before he converted to Catholicism
and changed his name to that of the Visigoth King, Alfonse VI: “Fuit autem pater meus
spiritualis Alfunsus gloriosus Hispaniae imperator, qui me de sacro fonte suscepit quare nomem
ejus praefato nomini meo apponens, Petrus Alfunsi mihi nomi imposiu” [the glorious Emperor of
Spain was my spiritual father and received me at the sacred baptismal font and gave me my
perfect/prophetic surname so that now I’m called Petrus Alfonsi] (Hulme 1919:5). This cultural
mediator writes his maqāmāt as a preface to Christian exempla, 160 a form of didactic literature
that functioned similarly to the Panchatantra’s function of passing teachings from a father to a
son so that he might learn the true meaning of friendship. Instead of using animals to make his
moral claim, Alfonsi hides wisdom behind the lives of flat character types (father, son,
philosopher, prince). The exempla, the hadith, and the aggadah are all too serious, and for that
reason potentially too dangerous, for people from an improper lineage, so laughter and telling
stories is necessary to help ease the tensions produced during difficult encounters at the borders
while simultaneously reorganizing a shared memory by recalling what might have been erased or
forgotten by state or religious authority. 161
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In the early exempla in Christian sermons, “the moral and religious purpose is the all important thing”
(Hulme 1919:7).
161
“I have composed this little book partly from the sayings and warnings of philosophers, partly from
Arabic proverbs and admonitions both in prose and in verse, and partly from fables about animals and
birds. And I have carefully considered the method, so that should I write at great length, the contents might
not be a hindrance to the reader; but that both reader and hearer might have an opportunity and desire to
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Cervantes inserts a summary of PS towards the end of Don Quixote’s first book (I, 47).
The knight lies defeated and chained in a cage being harrassed by some beasts. The chapter deals
with the hero’s enchantment and the condemnation of the kind of literature that had led to his
madness. Quixote thinks of the Zoroastrians (Persian magicians), the Indian Brahmans, and the
Ethiopians—which represents the lineages of the maqāma literary genre—that have been
enchanting him. Meanwhile, the inn keeper gives some papers to the priest, which turn out to be
manuscripts of two unpublished texts by the same author, Miguel de Cervantes himself. The
novels are El curioso impertinente—featured within Quixote itself as if it belonged to another
novel—and Novela de Rinconete y Cortadillo—later published in his collection Novelas
Ejemplares (1613), 162 in the prologue of which he compares his PS to the work of Heliodorus.
Examples of intertextuality in Cervantes’s work open the gates for readers to experience
the revelation that there are subtexts hidden underneath the superficial Byzantine or Chivalric
mask of his narratives. It is possible to read Petrus Alfonsi’s Disciplina Clericalis, where the
friendship of two men gets put to the test as a source for RC. Cervantes certainly had access to
other versions of Alfonsi’s story in El libro del cavallero Zifar (ca. 1300) and Juan Manuel’s
Conde Lucanor (1335). Similarly, RC tells the story of two friends, Rinconete and Cortadillo,
who meet at an inn and plot to cheat a mule driver with a gambling scam. The people at the inn
know he has been cheated, but a walking caravan, a common sign that Cervantes uses to refer to
the functionaries of church and state), saves the young friends and takes them to Seville, where
they become members of a pious band of robbers, a brotherhood of thieves.

commit them to memory. And they who gain knowledge, by means of this book will recall the things they
have forgotten” (Alfonsi in Hulme 1919:13).
162
From now on RC.
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The canon’s arrival, “is a representation of the power of the church, prosperous and of
higher rank than the curate […] conversant with Aristotelian literary theory” (Fajardo 1994:44).
For Félix Martínez-Bonati, the canon’s theories are based on Aristotle’s Poetics, 163 which,
in order to condemn the books of chivalry, takes the point of view of the ancients of the sixteenthcentury polemics, urging rigorous unity of action in the narrative work, strict verisimilitude and
moral exemplarity; and then in his praise of the possibility of the genre, he assumes the position
of the moderns of that century […] Cervantes deliberately confuses the poetical doctrines of his
time [and] not only ensures the novelistic verisimilitude of the dialogue and the subordination of
theory to the image but also underlines the ironic distance of the narrator and, a fortiori, of the
author. (1992:20)

Salvador Fajardo believes that the canon’s hierarchical superiority takes over the curate’s “cloak
of critical authority” (1994:45). While their conversation adheres to Aristotelian poetics,
Cervantes is suspicious of institutionalized aesthetic doctrines “based on an empirico-historical
interpretation of Aristotle’s concept of imitation” (Forcione 1970:125). Forcione concludes that
the critical debate in PS as well as in DQ “generally move toward the assertion of an
anticlassical position on literary theory” (169). Cervantes again wears a Greek mask, in this case
that of aan Aristotelian poetic canon, to stage a satire that mirrors the literary debate concerning
his thematic choices. Cervantes seems to reject these doctrines and the institutions they create, in
this instance in the guise of a canon and a priest, along with a brotherhood of thieves (read, the
Holy Office and the Holy Brotherhood).
Cervantes conflates the Inquisition with the Holy Brotherhood, which were local military
forces that waged a war against commoners of mixed lineage during the Counter-Reformation,
but that was originally created to protect pilgrims taking the same route that the characters follow
in PS. While in Alfonsi’s story of the poets, the muleteer, in reference to his mixed blood,
receives just treatment from the king, in Cervantes’s story the State’s proxy, the Inquisition and
the Brotherhood, both of which represent the authority of the state, protects the tricksters instead
163

For an English modern version, see Heath’s translation (1996).
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of the muleteer, a narrative decision that provides a muffled and emplotted criticism of the
morality behind King Philip II’s policies concerning purity of blood.
Cervantes’s text intertextually mixes Byzantine and maqāma literary traditions, yet this
goes unnoticed into the priest’s pocket, a gesture that returns the reader back to the quixotic plot,
where we see a walking caravan led by weapons (armed cuadrilleros), followed by Sancho, his
ass, and Quixote’s Rocinante (the horse-ass dyad serves as a zoomorfic guise for the trope of
friendship and of governance), who are in turn followed by the priest (representing the Church)
and the barber (who is a villager), both riding mules (which remind the reader of their mixed
lineage). The caravan closes with the “Knight of the Sad Countenance,” Don Quixote, enchanted
and chained in a cage. Like in RC, a caravan from the Holy Office stops to help the man in the
cage, but the canon fails to recognize the priest’s cunning plot and consequently once more fails
to save the innocent man, leaving the matter in the hands of the Holy Brotherhood. Once more,
the emissaries of the state, church officials, and police forces have failed to act wisely or
reasonably and have fallen into an early-modern Aristotelian trap.
Cervantes is clear about a few things. First, his texts are in constant dialogue with one
another. Second, the Inquisition failed to save the innocent and instead protected the cunning.
For this reason, the king’s officials display neither good judgement nor enact good governance.
Third, friendship, often represented through relationships with and between animals, as in the
Panchatantra and the maqāma tradition, is fragile and contextual, but friends are also essential
for people who move through this violent Spain. Finally, charity and piety can be found even
among the foulest villagers from any lineage, including robbers and prostitutes, both charactertypes protected by Jesus in the Bible. In short, Cervantes’s stories depict various people of mixed
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lineages living under constant threat of violence and disclosure, who must travel together and
hide their impure lineage behind cunning stories if they hope to traverse Spain and survive.
The only one to recognize the truth is Sancho. He addresses the priest by saying, “Pues
sepa que yo le conozco, por más que se encubra el rostro, y sepa que le entiendo, por más que
disimule sus embustes” [Be aware that, even if you cover your face and even if you cover up
your deceit, I recognize you] (488). Sancho can see through the priest’s mask and fabrications,
but the barber accuses Sancho of belonging to the same brotherhood as Don Quixote, which is
another intertextual reference to the brotherhood of thieves in RC. Sancho appeals to the truth
and dismantles the enchantment as the barber remains silent to hide his motivations from the
Holly Office. The officer of the Inquisition fails to see the truth because “the pilgrim story of
Don Quixote” enchants the duped canon who, as a consequence, condemns fantasy literature that
is ubiquitously absent in the authorized texts of Ptolomy and Marco Polo and thus departing
from the “verisimilitude and perfection that jointly conform the perfection of what is written”
(491). An unwise state censors the source of every fantasy, but fails to recognize every deceit.
The priest goes on to refer to the burning of the books, a common inquisitorial practice used to
destry Morisco (and Amerindian) texts, a confession that causes the canon to roll with laughter.
Again, laughter interrupts a violent act to bring in other stories and point instead to alternative
solutions.
The canon describes the utility of ideal chivalric romances for the development of the
Spanish people’s proper understanding of the world, a cliam which ironically only Sancho can
make during this episode. In the process, Cervantes ties this tradition of lay literature to the
maqāma as he inserts exempla frameworks. These stories are beneficial, the canon continues,
For they present a wide and spacious field over which the pen might range freely, describing
shipwrecks, tempests, combats, battles, portraying a valiant captain with all the qualifications
requisite to make one, showing him sagacious in foreseeing the wiles of the enemy, eloquent in
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speech to encourage or restrain his soldiers, ripe in counsel, rapid in resolve, as bold in biding his
time as in pressing the attack; now picturing some sad tragic incident, now some joyful and
unexpected event; here a beauteous lady, virtuous, wise, and modest; there a Christian knight,
brave and gentle; here a lawless, barbarous braggart; there a corteous prince, gallant and gracious;
setting forth the devotion and loyalty of vassals, the greatness and generosity of nobles. ‘Or
again,’ said he, ‘the author may show himself to be an astronomer, or a skilled cosmographer, or
musician, or one versed in affairs of State, and sometimes he will have a chance of coming
forward as a magician if he likes. He can set forth the craftiness of Ulysses, the piety of Aeneas,
the valor of Achilles, the misfortunes of Hector, the treachery of Sinon, the friendship of
Euryalus, the generosity of Alexander, the boldness of Ceasar, the clemency and truth of Trajan,
the fidelity of Zopyrus, the wisdom of Cato, and in short all the faculties that serve to make an
illustrious man perfect, now uniting them in one individual, again distributing them among many;
and if this be done with charm of style and ingenious invention, aiming at the truth as much as
possible, he will assuredly weave a web of bright and varied threads that, when fisnished, will
display such perfection and beauty that it will attain the worthiest object any writing can seek,
which, as I said before, is to give instruction and pleasure combined. (Emphasis added; 491-492)

Cervantes puts the plot and characterization of the first half of PS in the mouth of the canon, who
points to the necessity of crafting a weaved narrative to create the perfect book.
Cervantes’s maqāma deploys laughter to deceive the Inquisition while incorporating
other spectacular stories, the “word images” which in turn incorporate many others with stories
with traces of chivalric, pastoral, and humanist characteristics, perfectly covering them under
Greek and Roman references such as Ulysses’s craftiness to Cato’s wisdom. This is the reason
why Cervantes believed that PS was his best work, because besides being an epic poem in prose
that attempted to solve the issues posed by chivalric romances, his text was also designed as the
perfect book, a mask that hid the entirety of his life’s work that could only properly be read by
solving intertextual conundrums and linguistic riddles disseminated across his texts, all of which
question the morality of the Counter-Reformation and the Spanish national project, which had
negatively affected the nation, local communities, and the well-being of Spain’s own citizens.
In his dedication of Don Quixote’s second volume to the Count of Lemos, he writes that
PS,
El cual ha de ser o el más malo o el mejor que en nuestra lengua se haya compuesto, quiero decir
de los de entretenimiento; y digo que me arrepiento de haber dicho el más malo, porque según la
opinión de mis amigos ha de llegar al extremo de bondad posible. Venga Vuestra Excelencia con
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la salud que es deseado, que ya estará Persiles para besarle las manos, y yo los pies, como
criado que soy de Vuestra Excelencia. (Emphasis added; Cervantes 1615:547-548)
[will be either the worst or the best book that has ever been composed in our language, I mean to
say, among those intended for entertainment; and I confess I repent having called it the worst, for,
in the opinion of my friends, it is bound to attain the summit of all possible goodness. May Your
Excellency be in the good health that I wish you enjoy, when Persiles will arrive at your hands
ready to kiss them and I your feet, being as I am, Your Excellency's humble servant.]

Cervantes claims that PS is the best book for entertainment ever written in Spanish, yet, in the
maqāma tradition, entertainment distracts the audience and prevents the materialization of very
real violence, which is postponed only by the inclusion of overlapping new plots that ultimately
hide the truth as revelation. This book contains an infinite library of Cervantes’s maqāma tales,
which, when combined together, point to a Jewish and Islamic literary past and present in Spain
that enables his readers/listeners to imagine the possibility of a hospitable future. He writes the
perfect text to distract the Inquisition, while opening new narrative spaces so that many
characters and their literary traditions may survive their banning from a Spanish literary memory.
Cervantes avoids censorship by superimposing literary traditions and historical times,
weaving a web of confusion that allows him to mark Moorish geographical locations,
inquisitorial cases, and instances of street violence over purity of blood as he compiles a
palimpsestic Spanish-Islamic historiography, literature, and political philosophy. The King’s
scribe, Jerónimo López de León, allowed the printing of Cervantes’s Historia de Persiles y
Sigismunda, which was carried out by Juan de la Cuesta in Madrid in 1617. The price per unit
was set at 232 maravedíes and the King himself granted a ten-year license for its printing to
Cervantes’s widow, Doña Catalina de Salazar (Cervantes 2001:37-28). The renowned bachellor
Francisco de la Llana corrected the book and the censors “found nothing in it against our Holy
Catholic faith and good manners, but only many things for an honest and placid entertainment”
[no halló en él cosa contra nuestra santa fe Católica y buenas costumbres; antes muchas de
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honestas y apacible recreación] (41). “Canon” transliterates as qanun, which means “law” or
“rule” in Arabic. Echoing the Inquisition, the Canon’s law stands above that of the church,
metonymically present in the figure of the priest, but both are represented as coming form mixed
lineages through the figure of their mules. The overseers of the law, once again, have failed to
see the truth.
The prince lacks judgement and wisdom to enact good governance according to the
maqāma literary tradition as he failed to recognize Arabic meaning and memory hidden behind a
legal, canonical mask that serves to enterntain. For the reader who sees through the distractions,
the revelation will show the image of an Islamic map that contains its literary and cultural
memory.

Some Iberian Multitemporalities and the Languages of the Ship
The discourse by which the new subject and his nation were imagined selectively
remembered and erased Iberian multitemporalities, positing an unquestioned lineage from
antiquity to early modernity sustained by an uninterrupted Christian faith. This colonizing rearticulation of the Spanish past proposed a direct lineage from Abraham to Jesus to Rome to the
Visigoths to the Old-Christians from Castile and Aragon. 164 Of course, there is archeological
evidence to support such a plausible ordering of the past. Yet, this path is just one of many
possible reconfigurations of the past, and when organized otherwise, one can understand
relational ontologies under a different light, as Sharon Kinoshita has already pointed out in
“Deprovincializing the Middle Ages” (2007).

164

For early-modern rhetoric in Spain, see López Grijera 1994. For the rhetoric of the Spanish Reconquest
to legitimize the Conquest of Al-Andalus, see Maravall 1954, O’Callaghan 1983, and Linehan 1993. For a
reading of this process as colonialism, see Burns 1973 and Lourie 1999.
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Kinoshita’s thinking departs from a criticism of Edward Said’s notion of “orientalism”
(2003), an ontological/epistemic category that sets Christians (i.e. Charlemagne) against
Muslims (i.e. ‘idol’ Mohamed) in an antithetical position already present in the narrative
structure of Dante’s Inferno. The problem with this model, she claims, resides in its binary and
confrontational thinking. Kinoshita uses Samir Amin’s notion of Eurocentrism (1989)—a
relational thinking that could only aspire to a global expansion after the consolidation of
sixteenth century capitalism—to propose that, although Islam was perceived as a threat because
it had the potential to produce an epistemic crisis by questioning a supposed Christian continuity
(2007: 78), there was nonetheless a “historical complexity of the Middle Ages” (80) that has
been ignored within a romantic Medievalism too centered on the nation-state. A postcolonial
medievalism, on the contrary, attempts to expose “premodern genealogies” that underline
differences, revealing historical constructions of the Saracen (and other) barbarians (82), which
in fact were diversely portrayed even in the Chanson de Roland, the quintessential anti-Islamic
literary masterpiece (83). The literary production (and translation) of the twelfth and thirteenth
centuries reveals a multilingual continent that “disrupt[s] reductive notions of the ‘European’
Middle Ages” (85) and can “unsettle the unreflective construction of modernity over and against
an inert medieval Other” (89). This selective remembering of the past affects Medievalism as
much as literary readings of early-modern literature. Cervantes’s texts portray a rich multilingual
continent, although criticism tends to focus instead on the Christian continuum.
Literature helps a community to heal from trauma by organizing memory and chaos
while incorporating repressed ontologies into a cultural continuum that can stand against official
history and consequently have an effect on repressed cultural and literary memory (cf. Young
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1993). 165 María Antonia Garcés has already explored Cervantes’s work in relation to trauma in
Cervantes in Algiers (2005), although she focuses exclusively on the trauma of captivity, and not
on the trauma of the internal colonialism that led to the violent factioning of small towns that had
initially caused Cervantes’s duel and subsequent exile.
In this section, I present a reorganization of the past according to some relational
ontologies emplotted within the maqāma frametale of Periandro and Auristela. I argue that, using
an emplotting narrative technique, Cervantes weaves a complex pattern of overlapping Iberian
cosmovisions to structurally include in his novel Celtic-Iberian, Saracen, and Jewish
multitemporal socio-scapes. These subaltern socio-scapes belong to Spain’s chaotic cultural and
literary memories, which exceed the limited framework of a monocultural Spanish nationalism.
Following Ersmus’s model for the new man of arms and letter described in his
Enchiridion, Periandro/Persiles wears a humanist mask to become a Spanish man of arms and
letters, but this Erasmian humanist knight is itself a Byzantine Greco-Roman character.
Periandro declares himself a Spanish man once he has left Spain and can afford to do so in
France, although even in Rome Periandro’s maleness displays Spanish excess and foolishness
(Fuchs 2003:105). By then, other Spanish males have already been displaced as antipathetic
characters because they often deploy violence and fall victims to their vices, including Antonio
himself, the only Old-Christian in the main-character cluster, who also runs away from violence
over honor in his local town of Quintanar de la Orden, in La Mancha region. In his Christian
performance, Periandro shows “discretion, self-control, and prudence, the chief princely virtues
in the tradition of the espejo ('mirror')” (Armstrong-Roche 2009:157). His actions reveal the
ideal behavior a prince should exhibit.
165

Lowry Jr. Nelson takes a spin from Anthony Close’s thesis of DQ’s romantic misreading of the funny
book, which for Nelson uses chaos to produce the parody in the first place (1982).
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Through his performance as virtuous Periandro, Persiles becomes a Spanish man
permitted to exist in peace and use his free will to attain happiness, yet he still manages to keep
secret his undiscovered persona. In the guise of a heroic figure, Periandro performs as a qass in
many disguises like those in the maqāma tradition since Isā ibn Hishām, but while a qass reveals
that he is his own last character in disguise, Cervantes never reveals his rogue’s identity and only
uses him as a mirror to reflect a violent and exclusionary Spain. The qass’s lineage and language
remain forever undisclosed. So does Granada, which remains silent in Cervantes’s work.
Cervantine silences are revealing.
Armstrong-Roche sees in PS a counter-orthodox rhetoric made manifest in its anachronic
chronology, which shifts between the times of praised Charles V (his 1558 death is announced a
year later at the Isle of Hermits) to those of Philip III (BIII features his 1606 change of court in
Madrid, which the characters prefer to skip in order to avoid unwarranted attacks). Cervantes
takes us from the times of an Erasmian, hospitable King to the inhospitable King that called for
the 1609 expulsion, an act that Cervantes condemns in the Valencian episode in PS as elsewhere
throughout his work (2009:160-162). The missing center is Philip II, although the characters
describe Lisbon as if Cervantes was remembering it from his own visits in July, 1581, and
February, 1582, when he was a poet seeking some sort of remuneration from King Philip II after
reporting on his North African mission (Avalle-Arce 2001:277, 281ff). As Armstrong-Roche
points out, “[t]here is not a single mention of Philip II" (2009:162) because silence is necessary
to survive the Counter-Reformation period that followed the Council of Trent (1545-1563). What
followed was increased surveillance, persecution, and censorship, which culminated in the
Valdés Index of 1559 (Index Librorum Prohibitorum), whereby the Inquisition banned
Erasmus’s Enchiridion as well as Spanish texts by Meneses, Carranza, Fray Luis de Granada,
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San Francisco de Borja, and San Juan de Avila concerned with caritas and non-doctrinal
spiritual practices (63).
In 1569, Erasmian follower Juan López de Hoyos called Cervantes his “beloved
disciple,” which hints at the author’s possible training in Erasmian thought during his early years
in Madrid (Avalle-Arce 2001:9). That same year, Cervantes moved to Naples, Italy, running
away from the law, and soon after he fought in Lepanto in 1571, where he claims to have lost the
use of his left hand, but ironically a 1568 court document states he was sentenced to the public
mutilation of his right hand. In September 1575, the one-handed soldier was captured by a
European renegade, Deli Memi, and sent to Constantinople (Hermes 2014:211). He remained
there until 1580 when he passed to Algiers under the rule of Ramadan, the Sardinian, and Hasan,
the Venetian, before returning to Spain.
During these years, Cervantes was undoubtedly exposed to Islamic storytelling. For
Francisco Márquez Villanueva, in Algiers, Cervantes had “una medida actividad literaria”
[significant literary activity] (2010:33) because he was held with the elite captives as described
in Don Quixote’s “Captive’s Tale” (I, 40). Algiers was a multilingual land, which a Flemish
captive called “la meilleure université […] pour apprendre le monde à vivre” [the best university
[…] for learning how to live in this world] (Emanuel d’Aranda qtd. in Garcés 2005:38). For
Bruce Wardropper, “A kind of learning went on in Cervantes’s mind in Algiers which could not
have been obtained from a university” (1980:65). Cervantes combines Erasmian and Islamic
narrative strategies to construct multi-ethnic fragmented Spanish identities under threat after the
Council of Trent (1545-1563), which codified difference into law. Cervantes writes a literary
puzzle to be solved with the entirety of his work at play. In this section, I follow his intertextual
clues for reading his maqāmāt against the light, as you do with any other palimpsest.
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The Byzantine heroe/maqāma trickster (qass), is nothing but a combination of many male
characters performing their stories from distinct, yet cohabiting literary dimensions that together
conform the perfect man or the perfect rogue. In La española inglesa, for example, another
Byzantine novel from the Novelas ejemplares (1613), Cervantes drafts a sketch of PS with
genealogical variations, yet it still displays cross-dressing of religious and national identities that
opposes an imperial model of “perfect correspondence” between faith and nation (Fuchs
2003:108). In this novella, the Crypto-Catholic lovers are held captive in Protestant England and
their survival depends on British piety and good governance. Cervantes hints at the tense
relations between Spain and England, in an ironic commentary on the Black Legend while also
connecting this ideological moment to tensions with the Ottoman Empire to the East. The
borders of imperial tension penetrate well beyond Spain. They stretch from London to Istanbul,
and at these borders, piety is tested. At the center, Spain’s last Muslims are subject to King Philip
II’s internal repressive advance that falls directly on their bodies, which contradicts the principals
of good governance.
In “The Spanish Race” (2008), Fuchs exposes literary instances of this British-led
propaganda against a racially tainted Moorish Spanish race, which peaked during the reign of
Philip II, whose son, Philip III ordered the expulsion as a desperate attempt to cleanse the
Spanish national identity of a Muslim/African lineage once and for all (94). An important source
for the Black Legend was the translation into English of Las Casas, The Spanish Chronicle,166
where Spanish governance is described as tyrannical and their leaders, as wolves who devour the
innocent Indian lambs. In “The Coppie of the Anti-Spaniard,” the French fight the Spanish
“negroes” and in 1590, Edward Daunce condemned the union between Philip II and Mary Tudor
166

For an analysis on the ideological manipulations of the Lascasian text through its English translations
then and now, see Valdeón 2014.
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as miscegenation, because of the treachery of his Moorish lineage. These examples show a
deliberate conflation of Islamic and Sub-Saharan lineages to orientalize Spain (96). The
expulsion was an extreme state response to the British ideological attack.
In PS, the geography expands from the Barbarian Island to Denmark to Ireland to
Portugal to Spain to France to Italy, but the characters avoid England, although it was mentioned
twice as the ships’ destination. This detail, the suggestion of an interrupted voyage, leads the
reader to connect Spanish Imperial expansion in the Americas to the translatio imperii from
Greece to Rome that was at the center of Virgil’s Aeneid and which forces interlocutors to
question good governance on either side of the early modern Spanish-British imperial and
religious divide. 167 Unlike the state, Persiles as the perfect man seeks the attainment of happiness
for everyone in his community, while virtuous men, split between their desire for women and for
war, fail to act wisely and in good governance, which results in their people’s downfall.
At the beginning of the first book and for no apparent reason, Spanish Old-Christian
Antonio violently fights a British crew on their own ship heading to London. Punished, he is set
adrift at sea. This violent act echoes another that caused him to flee his hometown in La Mancha
after he attacked a person of questionable lineage who was mocking his noble ancestry and
Italian manners. Similarly, at the end of the first half of PS, Arnaldo, in charge of Auristela,
heads to England, but the travelers’s shipwreck rerouted them to Portugal, their gateway to
Spain, enabling the possibility of Antonio’s return to his hometown. Arnaldo decides to go home
and take care of his nation’s war and asks Periandro to guard Auristela as the future Queen of
Denmark. Both chatacters stand in dialogue with Virgil’s Aeneas, who chooses his imperial
desire over his love for Dido, as does Ariosto’s Vireno, who leaves Olympia or Marco Polo, who
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leaves Cleopatra (Fuchs 2003:58). While Arnaldo, Marco Polo, Aeneas, and Vireno choose
Empire over Love (Fuchs 2003:60), Antonio chooses love over empire and remains thus trapped
within his carnal desire. In either case, the expansion of empire is carried out at the expense of
women. Like Cervantes’s PS, Virgil’s epic begins in medias res with boats heading to Italy, but
the ship changes course. Aeneas was to become ancestor of the Romans, as Antonio’s barbarian
mestizos metonimically hint at a Spanish repopulation of the Americas and at a mixed lineage
within Spain. Imperial expansion places a civilized Christian masculinity over the women of
their internal and external colonies, a process that presupposes sexual violence and
miscegenation.
Cervantes’s alleged model, Heliodorus’s Aethiopica, begins in Ethiopia in medias res, as
a white baby girl is conceived through maternal impression when her black mother looks at a
picture of naked Andromeda being carried away by Perseus while making love to her husband,
the African King. Afraid of her husband’s reaction to her having a white baby, she sends her
offspring away with a naked philosopher to be raised among the Greeks. Once grown, the
Ethiopian/Greek woman falls in love with a Thessalian nobelman, Theagenes. They elope and
face all kinds of perils described in rapidly unfolding episodes; at the end of the romance,
Chariclea is about to be sacrificed by her own father, when the truth is revealed, the family is
reunited, and the couple finally marries with the blessing of God and of the community. Is
Auristela only seemingly white, like Chariclea was? Cervantes picks up where Heliodorus left
off, at the scene of the sacrifice and of the revelation, but, in his version, the rulers choose
violence and self-destruction over forgiveness and compassion.
Besides Britain, Cervantes also leaves aside the contested Mediterranean Sea, plagued
with renegades, pirates, and corsairs, and other modern sea perils, although these feature
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prominently throughout his work and are thus metatextually evoked. In PS, the narrative ship
approaches Valencia, but detours into a near coastal town. The pilgrims hide inside a church to
protect themselves from the city in flames, as the Moorish population attempts to escape to North
Africa aboard corsair ships, but instead they fail and die. The pilgrims, the priest, a Moorish
woman and her uncle, Jarife, are the only survivors. Similarly, Algiers remains absent, but is
metanarratively made manifest through its brief description in the story of a liar caught by a
caravan while on the road, a common device that Cervantese utlizes to criticize the Church and
the State, as described above. Granada is completely absent in Cervantes’s works because it is
the region he protects from the flames of the Inquisition. Fuchs argues that Cervantes’s narrative
digressions, excursus, function as hermeneutical signposts to underscore possible modes of
reading what is the middle and what is the end and maybe question the supposed confines of
Spain from its Barbarian Islands to Rome (2003:92). If understood as maqāmāt, however, these
would not be narrative digressions as much as emplotted tales in a palimpsestic transfiguration of
the story structure from an undisclosed “other” into Greco-Roman and Spanish humanist forms.

The Masks of Periandro and Auristela: A Nationalist Mirage
Like in Virgil’s epic, Cervantes begins his novel in medias res, not on the seas, but in
the darkness of a dungeon full of captives at an unnamed Barbarian Island in the Northern Sea.
Mimicking an epic style, he begins with a hyperbaton to mark a narrative climax followed by
assonant rhymed prose:
Voces daba un bárbaro corsicurvo a la estrecha boca de una profunda mazmorra, antes
sepultura que prisión de muchos cuerpos vivos que en ella estaban sepultados. Y aunque
su terrible y espantoso estruendo cerca y lejos se escuchaba, de nadie eran entendidas
articuladamente las razones que pronunciaba, sino la miserable Cloelia, a quien sus
desventuras en aquella profundidad tenían encerrada. (Emphasis added; Cervantes
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2001:51) 168
[Screamed and yelled, a hunched Barbarian, at the narrow opening at the mouth of a
deep dungeon, more a tomb than a prison for the many living bodies buried within it.
And although his terrible and haunting racket was heard both far and near, no one could
understand the formulated reasons he uttered, except for Cloelia, whose misfortunes had
locked her in that darkness.]
The rupture of language and the impossibility of translation intensify the cries and the fears of
the captive, creating an empathy in the reader captivated by the horror of the scene and the
beauty of the rhymed prose. In this passage, the rhythm breaks the prose into two coplas of
assonant rhyme, abac/defe (four-line stanza used in folk songs), and terza rima of assonant
rhyme, ege. Cervantes uses alliteration of the letter “d” and imperfectly rhymes the words that
constitute the chore of the conflict: corsicurvo/vivo (unnamed Periandro, described as a
Barbarian hunchback); mazmorra/sepultados (the fate of Cervantes’s characters in the themes
of captivity and death is brought to the attention of the reader, and direct her to Sancho’s fall
into the dungeon after he leaves his government of Barataria, DQ II, 55, but the setting also
echoes the lion falling in the well in Calila); estruendo/entendidas (language breaks to produce
meaning); escuchaba/pronunciaba (sets a dialogical relationship between a listener and a
speaker); Cloelia/encerrada (named female character, also held captive). Only Cloelia can
understand him; the hunched Barbarian finds some comfort sharing his misfortunes with her in
his unidentified mother tongue.
Cloelia translates for the young man, pulls him up, and together they board a
rudimentary raft, where the “tyrant Barbarians” cleanse him and attempt to sacrifice him with a
spear, but the Barbarian executioner fails to complete his task, overtaken by the captive’s
beauty, which touched his cold heart to kindle his piety. In contrast, the young man (mancebo)
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prays in silence in the silence of his heart for strength to survive his passage to the other world,
“en silencio profundo, dentro en su corazón pedía al cielo, no que le liberase de aquel tan
cercano como cruel peligro, sino que le diese ánimo para sufrillo” [in the deep silence within
his heart, he prayed to heaven, not hoping to be freed from this imminent and cruel danger, but
to find the strength to survive its suffering] (52). At this moment of complete silence, the violent
action is interrupted first by the Barbarian’s piety and then by a furious storm that splits the
sacrificial vessel in two, separating the victim from the perpetrator and the translator. Piety
interrupts mythical time to bring the narrative to a halt and provide the silence that precedes the
storm that immediately after sets him free. In this opening scene, translation features
prominently and Spanish is nowhere present. Cervantes renders visible multilingualism and
thereby the difficulty in communication. He writes, “ningunas de estas razones fue entendida de
los bárbaros, por ser dichas en diferente lenguaje que el suyo” [the Barbarians did not
understand any of his pleas, because they were spoken in a different language from their own]
(52). Characters overtly display their mother tongues, but there is no communication possible
because there is no room for reason in a land of prophecies and sacrifice.
The young man survives the shipwreck and boards a second ship, eats and drinks
medicinal wines, and attempts to rest when a woman’s lamentations interrupt him. Taurisa, who
asks him whether he was the rescued captive and inquires about his name and place of origin.
He refuses to disclose his lineage and begs her instead to proceed with her story. Taurisa
recounts the island’s prophecy, bringing the story to an excursus and introducing a new
narrative dimension that prevents the disclosure of Periandro’s lineage. On the Barbarian Island,
a sorcerer had ordered the sacrifice of every male captive, whose powdered hearts were served
as beverage for those women captives to come. The sacrificial chain never stopped; eventually,
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every man and woman is destroyed. The prophecy had predicted that with one of these woman
captive—bought for that sole purpose with the island’s abundant gold and pearl—would not
phisically react to the cannibalistic rite and would bear an offspring who would become a
prosperous King and who would expand the Barbarian empire far and wide (57). Again,
Cervantes echoes the prophecies in the Granada Lead Books, which purportedly foresaw in
Roman times a Muslim defeat and a subsequent Spanish prosperity. He seems to compare the
Spanish expansion under Philip II covertly both to the Roman conquest of Iberia and this
prosperous Barbarian King’s governance, who trades women (expelled Moorish women and
captive Barbarians) for pearls and gold acquired from America, his islands. These referents—
traded women, pearls, gold, and Barbarians—are ubiquitous exchanges recorded in American
historiography, and combined they compose an imperial imagination within a national project,
as explained in the previous chapter. Only a person immune to his humanity could eat human a
heart and rule based on prophecies and sacrifice.
Childers argues that Ricla and her mestizo family are based on these New World
chronicles and that Cervantes uses pilgrimage to disarticulate Philip II’s imperial role as the
world’s highest spiritual leader after the Pope, as established by the Council of Trent (15451563); instead, Cervantes proposes a cosmopolitan identity only possible in fictional settings
(Childers 2006:88-90). I believe instead that Cervantes proposes that all identities are fictional,
and that the internally colonized can only aspire to a cosmopolitan existence through
performance as they cover their threatened, hidden identities to pass. Cervantes exposes how the
Spanish project is built on human displacement and sacrifice and, as such, it is a tyrannical and
barbarian system of governance.
Prince Arnaldo was the Danish captain of the ship who rescued Periandro. His island
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was at war with a fictional neigbouring island, Danae (Denmark’s Latin name). Cervantes
cleverly suggests a nation at war with itself. In the Erasmian mode, Arnaldo is trapped by his
desire for Auristela and therefore fails to renounce the material world to purify his soul, even if
he displays caritas when saving the shipwreck survivor. He had bought Auristela from some
corsairs and fallen in love with her. The corsairs frequently traded captive women with the
Barbarians, who paid for them with their gold and pearls. Arnaldo aspired to marry Auristela
because her royal lineage [“linaje de reyes”] and rich status [“riquísimo estado”] were more
appropriate for a queen than for a slave (57). The corsairs then recaptured her, so she was
believed to be among the island’s female captives. Arnaldo plans to sell Taurisa to the
Barbarians hoping to find his beloved Auristela, at which point the young man in green damask
[“damasco verde” (58)], a janus-faced Persian cloth, states his name, which is disclosed for the
first time in the narrative. His clothing associates him with the East and the texture of the cloth
metaphorically points to his double persona, yet he claims to be Auristela’s brother, and
therefore proclaims a royal lineage, “Mi nombre es Periandro, de nobilísimos padres nacido
[…] esa Auristela que buscas es hermana mía” [My name is Periandro, born to very noble
parents […] this Auristela you search for is my sister] (emphasis added; 59). The duped prince
agrees to sell him (and not Taurisa) as a captive woman to the Barbarians so that he, crossdressed, could bring Auristela back to him. The prince’s sexual desire obfuscates his reasoning
and disables his free will as Periandro acquires a new identity and a name.
In Los amores de Clareo y Florisea y los trabajos de la sinventura Isea (1552), Nuñez
de Reinoso, a Spanish author from Venice’s Jewish circles, writes about two eloping lovers who
behave as siblings heading to Alexandria, endure a shipwreck, speak with Fortune and the seas,
survive a sacrifice, and experience a final salvation (Tejeiro 1984:356). After being rejected
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from a convent, the female narrator, Isea, writes for the future readers of Alcalá the story of her
solitude in the solace of a pastoral isle (Fuchs 2003:104), but neither Heliodorus nor Reinoso
include supporting characters to the lovers’ pilgrimage. Reinoso includes historical characters
among fictional ones, such as his sponsor, Moorish Portuguese Graci Nasi characterized behind
the seña, “el Gran Señor de Egipto” (Tejeiro 1984:356). Cervantes could have read Heliodorus
and Reinoso’s “book-in-clues” during his stay in Italy (ref. Bataillon 1964). 169
In Counter-Reformation Spain, Golden Age theology and philosophy disseminated while
manuals established heteronormative gender behavior for men and women of chaste lineage.
Auristela/Sigismunda performs according to the gender norms described in manuals such as Fray
Luis de León’s La perfecta casada (1584) or Juan Luis Vives’s La instrucción de la mujer
cristiana (1528). In the latter, Vives claims that to be as pure as possible, pious women must
display extreme natural beauty, a simple dress, unquestionable honesty, and discrete reason. Her
pseudonym, Auristela, “Golden Star” (Baena 1964:144), echoes a verse in a Horatian epode, “tu
pudica, tu proba/ perambulabis astra sidus aureum” [Pure you will wander the skies as a golden
star] also cited in Reinoso’s Byzantine novel that Cervantes knew (Colahan 2012:174; Fuchs
2003:24). 170 Yet, as I have previously explained, the golden star stands also as the source of
divine knowledge, accoriding to Avicenna. Aurismunda’s celestial appearance (literally, pure
and clean) complies with the generic Byzantine demand for a protagonist’s godly nature
(Colahan 2012:174) as well as with a Spanish Marian femininity determined by women’s purity
of blood. Elsewhere, Cervantes presents a character called Lela Marien, or Virgin Mary in
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Arabic, Layla Meriem. The Virgin’s immaculate and divine nature is the one spiritual belief that
closely connects Muslims to Christians. Toponymy and paronymy are one way in which
Cervantes includes intertextual and historical references to unveil his maqāma.
Periandro exaggerates his noble lineage to mirror the fictional lineage of a queen as
imagined by a prince of a land at war with himself, alienated by his fantasies and his desires,
and unable to recognize the truth to govern wisely. Arnaldo’s fantasies and Periandro’s
performance of identity erase Auristela’s condition as a slave in a patriarchal cleansing of her
lineage (brother, suitor). Finally, the ambiguous stranger advises the captive prince on how to
act, and the latter, confused, alienated, and without free-will, proceeds as advised. Cervantes
frames the incoming maqāma within a debate over the human condition (noble/slave), the
power of imagination (fantasies/reason), and the role of women in the state (sister/wife). Fuchs
argues that transvestism in PS remains successful until the end, because this “deliberate
dissimulation” as a form of criticism eludes classification to attack orthodoxy and the CounterReformation policies of discrimination (2003:88). Childers directs us instead to religious
dissimulation in converso communities living as crypto-Jews or practicing “takiyya” to escape
the law (2006:119). Dissimulation is indeed needed for the survival of the internally colonized.
Periandro’s dissimulations are never fully unveiled.
Excited to reconnect with Auristela, Arnaldo fails to inquire upon the siblings’ lineage,
“la priesa con que Arnaldo quiso saber de Auristela, no consintió en que preguntase primero a
Periandro quién eran él y su hermana” [Arnaldo’s rush to hear from Auristela did not permit
him to ask first who were him and his sister] (60). Following Periandro’s advice, “de muchos y
ricos vestidos de que venía proveído por si hallaba a Auristela, vistió a Periandro” [he dressed
Periandro with many rich dresses he had brought along in case he found Auristela] (60).
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Periandro’s polyvalent identity is further complicated now that he is dressed as a captive
woman. Without translation, cross-dressed Periandro performs a lineage that he must prove by
completing Auristela’s rescue and returning her to the Prince of Denmark to be the prince’s
wife.
In this second ship and without translation, Periandro speaks in Danish with Arnaldo and
with Taurisa, acquires a name and an identity that connects him directly to Auristela’s assumed
noble lineage and indirectly to a Protestant prince, and finally approaches the Barbarian Island
as a finely-clothed captive woman, performing a heavenly femininity for the crowded
Barbarians who, eager to purchase her with gold and pearls, wave white linen in the air as signs
of peace. This linen is the white page for a moment zero of modern Spanish historiography to
come.
Al-Fārābi proposed that the philosopher-ruler, “invents the images and the persuasive
arguments, but not for the sake of establishing these things in his own soul as a religion for
himself. No, the images and the persuasive arguments are intended for others” (1963:79).
Avicenna, for his part, connected this power of imagination to divination, so that the
philosopher creates images as much as conveys the message of the prophecy such that the thing
is reavealed and the prophecy affirmed (1963:115). For Avicenna, the sensory prepares the
prince for the imaginative, so that he can then use judgement (the estimative), and finally decide
on the necessity of things (the intellect) (ibid.). The prince cannot only theoretically understand
the world, but needs to dominate the practical sciences, which for al-Fārābi included mechanical
and linguistic ingeniousness.
A performance of virginity with the intention of a double fraud, against the Protestant
King and the Barbarians who hold his woman captive, allows Periandro to reconnect with
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Auristela as they merge their personas through Marian imagery, a detail that links this moment
to the salvation of other female characters in the novel, such as Ricla, Feliciana de la Voz, and
Constanza. These Marian moments produce the necessary “sound visions” that allow for the
narrative ship’s aural/oral collective re-organization of meaning and memory. In this first
instance, Arnaldo cunningly offers the captive to the Barbarians, falsely promises a clean
descendency, and dares them to test the veracity of their prophecy, “si es que ha de salir
verdadero el vaticinio que vuestros sabios han dicho, bien podeis esperar desta sin igual
belleza y disposición gallarda, que os dará hijos hermosos y valientes” [if the prophecy uttered
by your wisemen becomes true, you can very well expect to bear the beautiful and brave sons of
this unmatched beauty with her valiant disposition” (62).
A beautiful Barbarian woman makes the offer to Arnaldo in Polish. Fluent in her
language, Arnaldo inquires upon her lineage and her rank, “entendióla muy bien Arnaldo y
preguntóle si era bárbara de nación” [he understood her very well and asked her if she was
Barbarian of birth] (62), an issue she refuses to address. During the commercial exchange for
Arnaldo’s captive woman of promising lineage, the Polish captive interprets between the prince
and the enraptured Barbarians, eager to fulfill their prophecy. At this moment, Periandro unveils
his face to reveal “the most beautiful woman in the world” [la más hermosa del mundo] (62), a
phrase usually reserved for Virgin Mary. Among music and festivities, the Barbarians carry
Periandro on their shoulders (a Marian procession?), as Arnaldo leaves with a promise of return.
“Con este aplauso” [with this round of applause] and among the sounds of music and muskets
that filled the sky (64), Periandro touches the ground with his/her foot to complete the image of a
heavenly descent. The silence of his heart in the earlier scene contrasts with the noisy scandal
that enables the spectacle of descent from heaven to earth. The Polish interpreter consoles
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Periandro, who in turn does not understand her language, “en lenguaje que él no entendía le
consolaba” (65). In this maqāma, Cervantes intimately connects women, translation, and
performance with thecharacters’ avoidance of disclosing their lineage during a dangerous
encounter, so that it ends with applause rather than violence.
The arrival of a vessel carrying Cloelia and a man chosen for sacrifice to fulfill the
Barbarian prophecy interrupts this celebratory scene. Periandro looks at the male captive’s tilted
face, but cannot fully see him, though he recognizes Cloelia, Auristela’s maid, and chooses to
remain silent (66). Unlike Arnaldo, Periandro sees the truth behind the performance. Cloelia
interrupts the sacrifice by revealing that the captive was, “la más hermosa mujer que puede
imaginarse” [the most beautiful woman imaginable] as Auristela reveals her face, which
Periandro immediately recognizes. The narrator comments on the encounter, connecting
language to writing, reason, and free will, “¡Qué lengua podrá decir o qué pluma escribir lo que
sintió Periandro cuando conoció ser Auristela, la condenada y la libre!” [What language could
describe or what pen could write what Periandro felt when he recognized Auristela, the
condemned and yet free!] (66). Periandro and Auristela embrace as they praise their reunion in
their unidentified language, only understood by the narrator who transcribes the story. The
echoes from Don Quijote cannot be denied: translation, narration, and performance are
intimately connected in Cervantes’s works as they are in the maqāma tradition.
At this point in the story, Bradamiro, a Barbarian who wants cross-dressed Periandro for
himself, misreads the protagonists’ exchange. Yet, unlike Arnaldo, who expects Auristela to be
returned, the Barbarian’s blemished reasoning leads him to liberate the prisoners just because,
“esta doncella es mía porque la quiero, y este hombre ha de ser libre, porque ella lo quiere”
[this maiden is mine because this is my will, and this man shall be free because that is her will]
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(67). Bradamiro bequeaths Periandro his free will, who, in turn, declares Auristela free. Similar
plot lines can be found elsewhere. In La Gran Sultana (1615), for example, Istanbul’s Suleiman
liberates a Spanish captive woman, Catalina de Oviedo, simply because he loved her and that
was her will. In PS, the impatient governor, ravenous to fulfill his prophecy, shoots an arrow
that pierces Bradamiro’s mouth, killing him. This scene repeats later in the novel, when young
Antonio attempts to kill a Moorish witch and kills instead the gossiper that wanted to reveal
Periandro and Auristela’s secret love. This second piercing occurs on another island, ruled by
Policarpo, father of Sinforosa. These characters’ eponyms are reminiscent of medieval
hagiography, whereby eponym Christian martyrs died at the hands of Barbarian infidels. Some
versions of the martyrs’ story also described the death of Sinforosa’s seven children, one of
whose mouth is pierced with a spear.
Suddenly, a young barbarian appears from behind and kills the governor with a dagger
to avenge his father’s extradiegetic death, evoked only at the narrative level to interrupt the
action. This excursus plot device confounds the reader while in the intradiegetic plot the ignited
masses begin to kill one another and then proceed to set the island on fire, which burns to ashes
in a dramatic ending of the scene. While Periandro’s silence leads to his salvation and to
Auristela’s freedom, revenge provides the silence preceding the destruction, or the holocaust of
a people. The barbarian’s failure of translation grants freedom to both cross-dressed captives,
while revenge and ire only lead to death, chaos, and the nation’s downfall.

Antonio and Ricla: Takiyya and Memory in the Spanish Map
Spanish appears like a phoenix amidst the ashes of the Barbarian Island. Escaping from
the flames, the survivors take the riches from the fallen as they walk over death bodies and
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smoldering ashes. A young Barbarian addresses Periandro in Castilian Spanish, “en lengua
castellana, que dél fue bien entendida” [in Castilian language, which he understood well] (69),
and invites the siblings, the captive Polish interpreter, and the maiden to follow him to his cave
through the dark night. The Barbarian’s father comes out with a torch, bringing light to the dark,
and welcomes them at their cave, where they hide from the local violence. Periandro speaks to
him in poor Spanish, “no muy despiertamente sabía hablar el castellano” [could not speak
Spanish very intelligibly] (70). The Polish interpreter marvels at this strange language that she
cannot recognize, especially when spoken by the two Barbarian women who also lived in the
cave. The interpreter had never heard Barbarians speak a Christian language.
So far, the attentive reader knows that Periandro speaks an undisclosed mothertongue,
Danish, and Spanish, but neither Polish nor Barbarian. He emerged from the bottom of a dark
dungeon, survived a sacrifice, a storm, and a holocaust in its literal sense, and the reader now
sees him enter a cave where the characters hide from an impending catastrophe, like
Muhammad hid in a cave behind a veil of singing birds when running away from Mecca. In this
respite, orality comes forth. Cervantes often pairs writing with singing as in DQ’s opening
chapter, when referring to Angelica’s “ruin entrega” [despicable surrender], kept silent
probably for reasons of honor, “no debieron ser cosas demasiadamente honestas” [these events
could not have been too honest] (DQ II, 1). He takes up Ariosto’s call to tell this story and by
doing this, he promises to sign the story of dishonor better than any other poet worthy of
Ariosto’s stature, “quizá otro cantará con mejor pletro” [maybe another will sing with better
verse] (ibid.). 171 Cervantes then leads us through poetry to share the prophecy as the revelation
materializes in the form of words. He chooses to reveal his use of a narrative chain and its
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connection to Islam, “y sin duda que eso fue como profecía, que los poetas también se llaman
vates, que quiere decir adivinos” [without a doubt, this was like a prophecy, for poets are also
called prophets, which means seeers] (ibid.). For Avicenna and the Moorish population alike,
Prophet Muhammad is the supreme poet, because his words descend directly from Allah.
Through poetry, Cervantes creates a sound vision that can reify prophecy. Here, behind
the mask of Ariosto, he directlty compares himself to the poet-prophet, Muhammad, and
through his invocation and subsequent revelation, he can tell the story of dishonor in Spain
according to Islamic recitation. The author also uses the image of the cave for spiritual
transformation when Quixote enters Montesino’s cave and discovers the prophecies of the Lead
Books, the apocryphal aljamiado texts that prophecized the Morisco conversion to Christianity
to prevent their expulsion (López-Baralt 2005, Castro 1967).
The pattern of narrative devices reveals a Cervantine irony. The characters’ constant
escape for survival, rhetorically invoked in the repeated ruptures of language—the fragments of
which culminate in Spanish. Cervantes threads his fragmented narrative through a voyage, a
voyage that is not of faith, but of escape (Fuchs 2003:90). The pretense of pilgrimage is as false
as Periandro’s identity, and serves only to disguise him and the runaways that escape with him.
Mocking the Erasmine dictum, monacatus non est pietas, the spurious pilgrim characters move
through space in translation into Spanish. The pilgrimage refers to the collective past, to the
local community, and to the performative shrine (cave/hermit), and, as such, neither memory
nor citizenry can be coopted by the Church. Instead, Cervantes’s pilgrimage provides a mode of
resistance to a ruling orthodox culture as it encodes “spatio-temporal specificity” to produce a
“violent rupture of the mimesis,” so that all historical references have an ironic effect (Childers
2006:122, 124). Fuchs notes that there is no religious intent in this pilgrimage, which simply
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disguises secret identities behind clothing, theater, and painting (2003:103), all important visual
media used to control the masses during the Renaissance.
After Cervantes introduces Spanish, the author brings out the Spanish Barbarian,
Antonio, the father, who stages his performance of identity for his guests. This elder character
emerges from a dark cave with a torch that he drives into the ground, “Llegó en esto la luz, que
traía uno al parecer bárbaro, cuyo aspecto la edad de poco más de cincuenta años le señalaba.
Llegando puso la luz en tierra, que era un grueso palo de tea, y a brazos abiertos se fue a su
hijo a quien preguntó en castellano que qué le había sucedido” [At this moment the light came
from the hands of what appeared to be a barbarian, whose aspect pointed to an age of just over
fifty years of age. Upon his arrival, he drove the light into the ground, or rather a thick stick
with a torch, and, with open arms, he ran to his son and asked him in Castilian Spanish what
had happened] (emphasis added, 70). Antonio’s luminary descent echoes Periandro’s Marian
descent on the Barbarian Island, dresseed as a virgin who dismounted from the barbarians’
shoulders onto the ground to illuminate a dark public place. Antonio’s luminosity contrasts with
the darkness of the night and the ashes that cover the island. Cervantes comments on the
Spanish Conquest of the Americas as he sets a Barbarian Island under tyranny and ruled by
prophecy to be renewed and illuminated, but not without problems. While Antonio had been
hiding in this cave for decades, it was Periandro, Cloelia, and Auristela’s actions, which quickly
dismantled the prophecy. In exchange, the civilized Spanish host saves (and enlightens) them.
While this argument legitimized the Spanish Conquest, Cervantes takes an ironic approach: a
government of charity and reason endowed with the true faith legitimately rules over the
barbarian infidels, and, in the process, an entire people must die condemned for their irrational
beliefs and their bodily desires. Cervantes combines the torch (of reason) and the Virgin Mary,
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a religious icon common to both Christians and Muslims, to illustrate the ideology of the men
and women of the Spanish Empire.
After a replenishing meal, Antonio recounts his misfortunes to his guests so that they
will be obliged to share theirs. He claims to be born of noble lineage in a great province in
Spain and to be a man of arms and letters. Being more inclined to the former, he fought for the
king in Germany, possibly a reference to Charles V’s Battle of Mühlberg (1547), which took
place the year Cervantes was born. This battle eventually led to a divided Protestant and
Catholic Germany, a nation in war with itself. Unlike Philip II, the good king in the novel
rewards his service, so he comes back to Spain with honor and riches after a few years of
service in Italy (73).
In 1568, a young Cervantes wounded Antonio Sigura, errant of the Spanish court,
probably over the honor of his sister Andrea (a single mother ambiguously involved with a rich
Genovese merchant) and was sentenced to public mutilation of his right hand and to ten years in
exile, “A que con berguença publica le fuese cortada la mano derecha y en destierro y en
destierro de nuestros Reynos por tiempo de diez años” (Astrana Marín 2003:185). Andrea was a
good-looking woman, whose fiancé, Nicolás de Ovando, had abandoned her while pregnant.
The illegitimate child was born at the turn of 1566 and was named Constanza de Ovanda. The
dishonored Andrea takes refuge in her father’s home. At the time, doctor Rodrigo de Cervantes
repeatedly treated a wounded Italian rich merchant, Juan Francisco Localedo. Andrea served
him as nurse, for which favor (“obligado de remunerar y gratificar”) she received fine
tapestries, fabrics, paintings, furniture, money, and jewelry (173). Perhaps Cervantes preferred
Localedo over Sigura as a lover for his sister, especially since he was taking care of his sister
and his niece, who Sigura condemned to illegitimacy when he abandoned them. What is certain
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is that Cervantes fled Madrid and headed to Córdoba and Cabra, but the Alpujarras revolts there
brought many royal forces into the region, making it unsafe for fugitives, so he left for Valencia
and then for Barcelona, avoiding at all times imperial routes (ibid.), just like the characters in
PS do when traversing Spain on a similar route.
Cervantes finally arrived to Italy, a land beyond the jurisdiction of Philip II. The final
destination of PS’s characters is Rome, but they first stop at an autonomous principality where
they witness a false demonic possession, which a woman performed as she waited for her
reunification with her lover. Love and reunification are possible in autonomous spaces beyond
the reach of Philip II’s Spain. Cervantes seems to conflate his enemy and himself under the
figure of Antonio, possibly reflecting on his fugitive past and on his transformation from a
crypto-Jew to a legal citizen of Spain, a fate denied to most impure Spanish men and women.
In PS, at a jousting festival of nobles back in Quintanar de la Orden, La Mancha, an
arrogant hidalgo mocks Antonio’s Italian manners and points to his anger, “bravo estáis señor
Antonio” [you are angry Mr. Antonio] (74). Antonio replies that his good manners derive from
his mother’s noble lineage, “con la buena crianza nací del vientre de mi madre” [I was born of
good breed from my mother’s womb], but then his friend unveils the hidalgo’s impure lineage,
“don Fulano” [Sir Nobody] (74). Antonio sees he has been duped and abruptly reacts to the
affront by slashing twice the hidalgo’s head with his sword as he speaks of his noble lineage, an
unwarranted, sudden, and violent act that recalls Cervantes’s own unfortunate fight in Madrid in
1568.
Antonio escapes riding on his horse through Aragon into Germany, where his clever
enemy already awaits his revenge, so he immediately runs back home where he is not expected,
gets cash, and leaves for Lisbon where he embarks on a British ship heading to London.
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Germany and Portugal delineate the borders of the Habsburg Empire. He slaps a British sailor
on the face for no good reason (“una cosa de poca importancia”), an act that enrages the crew,
“llamó a la cólera” (75). Antonio’s anger, typical of Spanish villanos living under King Philip
II’s Counter-Reformation, directly connects Spanish internal violence to rage against Britain,
and serves as a critique of La Mancha’s fixation with honor, a strategy deployed to counter the
British-led propaganda that attempted to tarnish Spanish lineage.
Antonio’s character is squarely framed within the time and space of Charles V, an
Erasmine king, whose death is announced supposedly a year later (1559), during his stay at the
Hermit’s Island, prior to the narrative ship’s departure to London (although, remember, they
surreptitiously end up in Portugal). Accordingly, Cervantes delimits the Spanish Empire from
Germany to Lisbon to Italy, a fragmented Southern nation surrounded by the Atlantic Ocean
and the Mediterreanean Sea under constant Protestant threats to the North and from pirates and
corsairs to the Soutgh and East. Danish Arnaldo represents this Protestant North, but the
historical characters that Antonio represents belong to the local histories of King Philip II’s
empire.
Based on archival documents from La Mancha, Antonio de Villaseñor (literally, from
the land of god, a utopian name as Childers has pointed out) could metonymically stand for
Diego de Villaseñor—whise name is a homonym to that of Antonio’s father in the novel—who
in 1573 was almost killed by Rodrigo Quijada in El Toboso (Antena 3, 2014), 8 km away from
Quintanar de la Orden (Childers 2006:107). Cervantes was a friend of the Villaseñor family
(Antena 3, 2014). In 1575, the Villaseñor’s noble lineage had been recorded in Quintanar’s
census for Philip II’s Relaciones. In 1566, the Quijadas from Esquivias, relatives of Cervantes’s
wife, Catalina de Salazar, were required to pay taxes for their impure lineage [pechero tax]; they
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appealed the town’s decision and the Valladolid courts granted them a cleansed lineage (carta
ejecutoria de hidalguía) in a letter signed in 1569 (Vidal, 2005). The rumors of their impurity,
however, led the villagers to openly humilliate them and call them Jews in public (Vidal, 2005).
Esquivia’s Quijada and Salazar families became enemies around this same time (Antena 3,
2014), which also roughly coincides with Cervantes’s experience prior to his departure to Italy.
His own duel in La Mancha to save his sister’s honor, put into question because of her dubious
closeness to the Genovese merchant, led to his exile to Italy, which then took the dark turn of
slavery in Algiers.
Ironically, Philip II’s son, Erasmine Prince Charles of Austria, was also escaping to
Italy, running away from his own father’s mistreatment, when he was caught and imprisoned in
1568 for alledgedly contemplating regicide. Prince Charles responded by saying that he
sacrificed his body there choosing to serve his divine over his human needs, “he querido hacer
en esta parte sacrificio a Dios de mi propia carne y sangre y preferir su servicio y beneficio y
bien universal a las otras consideraciones humanas” (qtd. in Astrana Marín 2003:171). He died
shortly thereafter and when the Pope sent his condolences, Philip II rejected them (ibid.). Prince
Charles’s protectors also died: The Counts of Egmont and of Hornes were soon executed and
Montigny was mysteriously murdered (176). One of the men in charge of the prince’s
imprisonment was his father’s close ally, Luis Quijada. Spain’s king showed no mercy to his
own son. When Charles’s sister died (born the same year as Cervantes’s niece, Constanza), in
his eulogy to the princess our author (still in Spain) surreptitiously compared King Philip to
death itself, “bien como ladrón famoso/ vino la invencible muerte/ a robar nuestro reposo/ y
metió tanto la mano/ aqueste fyero tyrano/ por orden del alto Cielo/ que nos llevó deste suelo/
el valor del ser humano” [As a famous thief/came death, invincible /to steal our repose/ and he
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groped so deeply/ that ugly tyrant/ that with orders from the Sky above/ reaped from the ground/
any human value] (182). Spain’s tyrant king gave an example of hatred and violence, which
villagers mimicked at the local level.
The Quijada’s litigation in Esquivias is one of many cases where crypto-Jews used the
law as a weapon to defend themselves against slander, but the law was mostly used against
them, like in Quintanar where over one hundred members of the Mora and the Villanueva
crypto-Jew families faced trial in the years following the Inquisition’s visit in 1590, which
Velarda de la Costa conducted (Childers 2006:116; 2004:28). Similarly, in 1594, 218 morisco
converts were tried with councilmen’s testimony and deprived of their possessions, their lives,
and a dignified burial. Miguel Pérez, for example, died in jail and his dead body was thrown on
the street for children to stone as all his belongings were being burnt (119). Cervantes’s sister’s
belongings were also confiscated when she faced the law, although he tells a different story in a
letter to King Philip II where he asks for compensation for his service in Lepanto. There, he
claims that his sisters spent their dowries in his rescue from his enslavement in Algiers “las
dotes de mis dos hermanas doncellas que tenía, las cuales quedaron pobres por rescatar a sus
hermanos” (qtd. in Astrana Marín 1948:176), although it is documented that the Trinitarian
friars paid for Cervantes’s ransom (Garcés 2005). This could explain why his supposed remains
were found in March 2015 in a Trinitarian Church, although DNA reconstruction cannot be
undertaken because the bodies were moved from their original resting place between 1698 and
1730, and Cervantes’s bones are mixed up with the remains of sixteen other bodies (Fraguas
and Manrique 2015). To complicate things further, the only known remains of one of
Cervantes’s relatives, his sister’s body, also lies in a collective grave in a convent in Alcalá de
Henares, his hometown. Neither of Cervantes’s sisters could marry—even though their beauty
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is documented—nor join the convent, a detail that points to the women’s impure lienage.
Litigation documents reveal that after the 1590s, perhaps out of necessity, the Quijada and
Salazar families had become allies in Esquivias as Quintanar witnessed the end of its converso
community, a gesture that is echoed in PS when the Villaseñor family reconciles with the
unnamed enemy, but there is no record of reconciliation for Cervantes’s personal feud.
In PS, Periandro praises Toledo’s past as he observes the city with his own eyes for the
first time, “gloria de España y luz de sus ciudades” [Spain’s glory and light of all its cities], but
disconnects it from contemporary Spain, still waiting for the resurrection of distant Catholic
acts, “volver a resucitar su muerta gloria, y a ser claro espejo y depósito de católicas
ceremonias” (327). Alfonsine Toledo functions a mirror because it promoted translation and
religious cohabitation. In the previous scene, Periandro had just criticized the imprisonment of
two lovers based on Roman hateful laws forbidding conception out of wedlock (like Andrea and
Ovando!), “The law of repudiation was much used among the Romans; and since it would be
more charitable to forgive, reflect, suffer, and advice, let’s test our patience and use discretion
and remain alert” (326). Cervantes declares his intentions behind his work through Periandro
exhaltation of Toledo, which he had read about in many books,
las lecciones de los libros muchas veces hacen más cierta experiencia de las cosas, que
no la tienen los mismos que la han visto, a causa de que el que ve con atención, repara
una y muchas veces en lo que va leyendo, y el que mira sin ella, no repara en nada, y en
esto excede a la lección de la vista. (328)
[books sometimes make more real the experience of things, a reality that even those who
have seen it don’t have, because he who reads carefully, reflects once and again on what
he has read while the careless viewer is unaware of anything; for this reason, book
lessons exceed the lessons of sight].
Cervantes shows us one thing, but tells us another.
What were we just reading? A pastoral episode in which a man cross-dressed as a
205

Moorish woman chases after a woman in a Gypsy troupe, looking to beat her up. The brother
does not approve of his sister’s romantic choice, but their love is revealed, and now that she is
pregnant, she proceeds to fulfill her will and marry her lover. The mistaken, angered brother
contrasts with a wise and reposed Periandro, who can tell what is just from what is unjust.
Instead of fighting against each other, internal colonies must be hospitable and accept the lovers
that women choose, even if their choices are not “honorable.”
Did Andrea choose Antonio Sigura over her rich Italian lover, as the Gypsy does, or did
she reject him like Auristela rejected Periandro in Rome? Did Cervantes wish she had married
the Genovese and attacked Sigura to get him out of the way? Whatever happened on that
occasion (whose archival documents remain at large) will never be known for certain. But what
is certain is that Cervantes clearly regretted his actions, transformed his guilt into empathy, and
realized that this most unfortunate event, which interrupted his education and sent him into
exile, war, and his subsequent enslavement, was not an isolated act, but the result of tyrannical
rule and its divisive policies. King Philip II’s racial policies promoted an emergent modern
nation that created ethnic tensions and divided itself in two.
Another possible historical source for Antonio’s quarrel dates back to a street fight in
1567 in Quintanar itself, when Juan Manuel de Ludeña, a patriarch from a rich family of impure
lineage, badly beat Pedro Sánchez, a regidor, after this councilman screamed at the plaza “puto
villano” [fucking commoner] for everyone to hear. A few-days prior, Sánchez had denied him
his legal hidalgo (Old-Christian) status, and had thus forced him and his descendants to
eternally pay pechero taxes for their impure linage (114). Like in America, governmental and
judicial positions in La Mancha were reserved for Old-Christians. This tiered model of
citizenship limited colonized subjects and fostered a continuous factioning of different ethnic
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local communities. Again in 1579 during a confrontation with the law, an homonym Juan
Ludeña mocks the lineage of Antonio Lasso, who then takes to his sword with rage. These
events show that the Ludeña Family strategically used their “brazen arrogance” and tactics of
provocation against the local nobles to question pureza de sangre policies (Childers 2006:119),
and provoke internal ethnic differentiation. DQ’s Moorish character, Ricote [the abundantly
wealthy], and the priest Pedro Pérez also appeared as historical characters in Esquivias’s
archives (Vidal, 2005).
These fictional and historical settings reveal a strong tension in local governance
between hidalgos [men of pure lineage] and pecheros [wealthy people of impure lienage, like
Cervantes’s sister, Andrea] that seems to find echo in Antonio’s violent act to defend his lineage
as evidenced in the triffle that arises from the misuse of the words “señoría” [pure] and
“merced” [impure] (Childers 2006:113). Regardless of whether Cervantes bases Antonio’s story
on the events of Esquivias or Quintanar or is drawing from his own personal experience, this is
the hostile context under which Antonio returns to his home town in La Mancha, hoping to
settle issues with old enemies and cleanse the lineage of his progeny. At the center of Spain,
Cervantes includes a personal Iberian geography at the heart of his fictional worlds, staging
historical characters and events that serve as polysources for his maqāmāt, which teach the
simple lesson of choosing communities of care over nations and empires.
The violence displayed at the duel as well as at the British ship, later echoed in the
count’s death in Quintanar, illustrates the consequences of a king’s inhumane absolutism
(Childers 2006:110). When Antonio returns home under an undisclosed identity to his own
parents, he finds out that his family and his enemies are now friends, but he fails to reveal his
identity because the arrival of a slain man interrupts their reunion. He was on his way to Rome,
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carrying treasures for the Church, when he entered Quintanar amid a battle between soldiers and
the town’s people. The military and the local administration posed a threat to villagers and
pilgrims alike. While the disgrace interrupts the family reunion, the reunion itself interrupts the
violence as the agonizing pilgrim stops speaking and allows the travelers to embrace their hosts
and settle.
Young Antonio hugs the woman whom he recognizes to be his aunt, but since his
identity also remains undisclosed, a servant calls on his indecent behavior [“desvergonzado
atrevimiento”] (PS, 336), erupting in anger and ready to fight for the lady’s honor. Anger,
however, is once again interrupted by storytelling as the pilgrim picks up where he had left off
to tell how he had been caught at the crossfire between soldiers and villagers and had been
wounded in the tumult. While Antonio’s family chooses reconciliation and friendship, the State
policies and the subsequent commoners’ tensions only lead to the innocent’s fatal wounds. Yet,
the pilgrim feels neither hatred nor revenge, but only the forgiveness expected of a selfproclaimed Christian. He states, “No me pesa de mi muerte, sino es por las que ha de costar, si
por justicia o por venganza quisiera castigarse […] como caballero y cristiano, digo que
perdono a mi matador” [I do not regret my death, but those that it could ensue, and if anybody
wished to punish my murderer seeking justice or revenge […] as a nobleman and a Christian, I
say here that I have already forgiven him] (336). The agonizing man offers his treasure as
dowry to Constanza (homonym to Cervantes’s niece), so that she can remain an honorable
maiden (virgin) and an honored widow (wife) (ibid.).
Like Antonio and Arnaldo before him, the pilgrim proceeds to compare her to Virgin
Mary, “que su valor, su cristiandad, su hermosura, merecían hacerla señora del Universo” [her
valor, her Christianity, her beauty, are worth making her Lady of the Universe] (336). At this
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point, the principles of the maqāma gets revealed as the pilgrim exaggerates her virtues and acts
according to his heavenly, free will and says, “No os admire señor, lo que oís, creed lo que os
digo, que no será novedad disparatada casarse un título con una doncella hijadalgo […] Esto
quiere el cielo, a esto me inclina mi voluntad” [Don’t be admired by what you hear, and believe
what I say that it is an insane novelty to marry a titled nobleman to an Old-Christian virgin]
(emphasis added; 358). Just like previous maqāma rogues demand of their audience, the
nobelman’s interlocutors must feel no admiration, 172 but renounce their senses to reach the
truth. The nobelman’s performance must convince them that his lineage is noble and hers is
pure. Each side must trust the other for everyone’s convenience.
The count dies and Constanza vows to become a nun, but Auristela tells her to make this
promise, but not to rush into the convent, a warning that foreshadows her own refusal to marry
Persiles in Rome, making the promise to be God’s wife. Antonio returns to a town in war with
itself and to a home of reconciliation and hospitality, where his daughter gets rewarded with a
dowry, purity of blood, and jewelry, all of which allows Constanza, unlike Andrea, to remain
forever safe and pure in Spain, but she still prefers to leave this violent land. And so, the women
and their brothers continue their pilgrimage. Constanza’s episode is strikingly similar to
Antonio’s cleansing of his lineage at the cave, also located on an island at war with itself. Philip
II’s policies promoted internal divisions to design local violence and naturalize racial-gender
differentiation. Antonio’s performance provides a model to envision a possible alternative
future. The cave is just a stage for the theater of his miseries, but also for the possibility of
survival, regeneration, and the creation of a community of care.
Antonio’s hospitality in the Barbarian episode contrasts with his past violent actions
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(echoes of pechero internal violence), which are punished at several levels. He is condemed to
sail on a draft to God’s destiny, “adonde el cielo me llevase” (75). He spends seven days at sea,
until, feeling defeated, he calls for providential help in the secret of his heart, “en lo secreto de
mi corazón” (76), to succumb to a dream. Like storytelling, dreaming also suspends the
impending death. The dimension of the dream incorporates another narrative level, which
Cervantes marks with punctuation and another narrative voice that vouches for Antonio’s
veracity in a typical hadith style, “—cosa dura de creer—me sobrevino un sueño tan pesado,
que borrándome de los sentidos el sentimiento, me quedé dormido—tales son las fuerzas de lo
que pide y ha menester nuestra naturaleza—“ [it is hard to believe—I was overcome by a deep
dream, which erased all senses from my thinking—such are the forces of what our nature
demands and requires] (ibid.). His dream shows a fate of death, just as in real life, but it also
erases the senses, overwhelmed with pain and exhaustion.
This dream is reminiscent of the Barbarian prophecy because they offer death (and not
life), to the children of internal colonies. Cervantes places Antonio in the process of a
transformation into a character of true caritas and considers whether he (Spain), will reproduce
the past (prophecies/utopias) that do not provide what is natural to humans, namely shelter,
food, and care, or whether we can autonomously create communities of care. Both of Antonio’s
worlds fill with water to almost drown him, but he awakens as a wave covers his raft. Antonio
returns to the sea as African winds punish him, “azotado y herido de un viento ábrego” (ibid.),
and surrenders to the storm and to the winds praying in tears. Only then he recognizes that these
hardships and more are well-deserved for his bad actions.
Maybe Cervantes did not understand the ideological consequences of his immature
actions in Madrid until he went to Africa (Algiers), where he learned to understand a Spanish
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nation from an Islamic perspective. When Cervantes stages heavily charged Marian imagery in
Constanza’s unconsummated marriage, itself interrupted by the count’s death that results from
the violence promoted by purity of blood policies, he is begging the savvy reader to consider
whether Spain could support hospitality, love, and free will, and allow Muslim, Barbarian,
single mothers, or any other innocent women to marry and be the mothers of the nation as they
wish, or stay single if that is their free will. In both episodes, the matters of marriage and death
rest on the hands of common citizens, and neither on Church nor on State.
Although violence between regular townspeople over lineage did not cease, Antonio
ironically transforms himself into a real Christian on the Barbarian Island and comes back to
Spain to remain with his Barbarian wife Ricla, but the newly-named Countess Constanza and
her brother Antonio continue their pilgrimage to Rome alongside Auristela and Periandro, who,
in horror, had remained silent for the entirety of their stay in Quintanar. There is no future for
them in Spain like there was no future for the women in Cervantes’s life. His lineage stopped
within a generation, with the deaths of his niece Constanza and of his illegitimate daughter,
Isabel.
Cervantes’s maqāmāt reflect the nation through linguistic and intertextual riddles as well
as more evidently through the theme of animal wisdom. Right after his moment of true
repentance, Antonio lands, conscious and awake, but cannot debark because the island wolves
observe him from the dark with menacing eyes (as Old-Christians in La Mancha observe the
commoners). The wolves tell him in perfect Spanish to leave, as Philip III did to hundreds of
thousands of Muslims in 1609. Cervantes echoes Las Casas’s use of Spanish wolves, attacking
innocent Barbarian lambs, but he adds a linguistic dimension, where not even an accent was
acceptable for people who had been forced to abandon their language a century prior. The
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nation is monolingual by design.
Moriscos only spoke Spanish by the time Cervantes finally sat down to write his works,
maybe a little too late. As usual, Cervantes marks this narrative interruption to attest the truth,
“—como es la verdad—me dijo en voz clara y distinta, y en mi propia lengua: Español, hazle a
lo largo y busca en otra parte tu ventura […] da gracias al cielo que has hallado piedad entre
las mismas fieras” [as it is true—he told me in a distinct and clear voice, and in my own
language: Spaniard, go on and look for your good fortune elsewhere […] be grateful to the
heavens that you have found piety among beasts] (77). Barbarians are pious, while those
claiming to build a Christian nation expel people from their home country. Early-modern
Spanish inhospitality finds echoes in the Christian nations of our times, whose walls, closed
doors, and racist courts reject refugees escaping poverty and war, and who have reversed for the
first time in Iberia (and Europe) the forced migration secretly denounced in Cervantes’s works.
Cervantes critiques honor, nationhood, and gender roles, and invites his wise readers to
think independently, reflect, judge, love, and live in community with one another, as “the
people of the book” had done in Visigoth Toledo, the only respectable Christian model for
hospitality. Antonio directly addresses his audience and asks them to judge for themselves (use
their free will), “a vuestra consideración lo dejo,” yet he follows the inhospitable wolve’s
advice without hesitation and runs away from this cursed land, like Cervantes did from La
Mancha.
In his transition to a renewed self, Antonio is again lost at sea, naked (with no religion or
nation), facing his impending death. He remains suspended for an undetermined time, a clue
that we are about to enter another narrative level that stops this imminent threat. He cautions
that, “las desdichas y afliciones turban la memoria” [miseries and misfortunes bewilder
212

memory]—think of Cervantes’s own trauma after experiencing street violence, trial,
condemnation, exile, war, captivity, imprisonment, divorce—when the fierce storm finally
pushes his vessel into a cave. He jumps off and renews his hope, “no se desmaya la esperanza”
(77). Antonio is reborn in exile. Was Cervantes? All the elements of the maqāma are present in
Antonio’s sound visions: animal speech, dreaming, wisdom, advice, plot interruption, narrative
chain for veracity, and overt interlocution with the audience. Accordingly, anything that follows
must be understood as a cautionary tale of good governance.
The extradiegetic narrator interrupts Antonio’s story to introduce a new misfortune,
Cloelia’s death, “A este punto llegaba el bárbaro español, que este título le daba su traje,
cuando en la estancia más adentro donde habían dejado a Cloelia, se oyeron tiernos gemidos y
sollozos” [At this point in his discourse was the Spanish Barbarian, a title gained by his outfit,
when tender moans and sobs could be heard from the deeper dwelling where they had left
Cloelia] (78). Cloelia proclaims her faith and dies; the narrator is once again overtly present and
reveals an isnad, the narrative chain that leads to the truth:
Lo que te ruego es, señora mía, que cuando la buena suerte quisiere—que sí querrá—que te veas
en tu estado, y mis padres aun fueren vivos, o alguno de mis parientes, les digas como yo muero
cristiana en la fe de Jesucristo […] Esto dicho y muchas veces pronunciando el nombre de
Jesús, cerró los ojos en tenebrosa noche, a cuyo espectáculo también cerró los suyos Auristela,
con un profundo desmayo. (Emphasis added; 78)
[What I beg from you, my lady, is that when good fortune wishes to do so—and it will—you
could find yourself back in your land, and if my parents were still alive, or some other relative,
tell them how I died a Christian woman in the faith of Jesus Christ […] After saying this and
repeatedly pronouncing the name of Jesus, she closed her eyes in the dismal night and upon this
spectacle Auristela closed hers as she fainted, deeply.]

Auristela never returns to this undisclosed place and fails to fulfill her promise. For exiles, there
is rarely a possibility of return and for Spain’s expeled Moors, there was none.
Cloelia’s profession of the faith inaugurates Christianity into the novel, though it had
already been evoked through the Marian imagery of Periandro and Aursitela’s performances of
213

identity. Marian devotion is the most important religious element that connects Catholicism
with Islam. Periandro and Auristela’s escape precede Colelia’s overt Christianity, so it is
plausible that, historically speaking, theirs is a pre-Roman devotion, which metonymically
occupies a time-space outside of and opposite to Iberia, beyond the Northern Seas, functioning
as an antithetical socio-scape like More’s Utopia was to England. This thematic thread sets the
stage for Ricla’s transformation from a Barbarian into a Christian. The Marian imagery behind
Periandro and Auristela’s performances is echoed in Ricla and Cloelia’s performances, which
are emplotted within Antonio’s words and within the explicit Christian language, time, and
space of Spain. Ricla and Auristela both cleanse their doubtful lineage through their male
lover’s exalted imagination and exaggerated speech, as is also the case for Cosntanza.
Antonio, still referred to as the Spanish Barbarian, interrupts Auristela’s “admiration and
suspense” as she observes the cave’s magnificence and shiny walls (a referent to Avicenna’s
reading of Plato), and calls his guests to bury Cloelia so he can quickly proceed with his story,
“daremos sepultura a la difunta y fin a mi comenzada historia” [we will bury the deceased and
end my unfinished story] (79). After the burial, they sit in a circle and Antonio demands silence,
so he can speak. He is not in tune with the people’s suffering, and only cares about finishing his
act. Ironically, he begins by describing the cave as a theater for performing his own tragedy,
“para ser teatro donde se representase la tragedia de mis desgracias” (79). Contrary to his
pessimistic beliefs after his encounter with the wolves, the merciful heavens “provide” him with
a Barbarian teenage maiden, “los piadosos cielos, que aun del todo no me habían olvidado, me
depararon una muchacha bárbara de hasta edad de quince años” [the pious skies, which had
not yet fully forgotten me, blessed me with a Barbarian young woman no more than fifteen
years of age] (79). He sees her (Ricla), she spills her seafood (an erotic gesture), he grabs her in
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his arms, and takes her into the cave without uttering a word.
Ricla was a town near Saragossa that had been a Muslim settlement partially conquered
during the Reconquest. A wall attested this history, as it separated the Muslim neighborhood on
the hill from the Jalón Valley’s Christian settlers’ neighbourhood, itself marked with a cross.
The town’s hill has a cave, Cueva de la Sima, that features shiny walls, just like the ones that
amazed Auristela and that serve as theater for Antonio’s maqāma. The enchantment of the qass
inaugurates one more narrative level, beneath another and another, until reaching reality or
truth. Ricla also has a Celtiberian archeological site called Barranco de las Conchas, a reference
included in Cervantes’s mention of the spilled seafood as a linguistic riddle. Velarda de la
Concha is also the last name of the Inquisition’s auditor that brought 219 Moors to trial in 1594
(Childers 2006:119). Ricla also features a Renaissance Christian church and a medieval Muslim
castle; both arquitectural designs include identical single minaret-like towers on a corner, as if
the two sides of town were mirror images of each other. In Cervantes’s time, Ricla also hosted a
now-lost hermit and our characters have their last stop at the Hermits’ Island before entering
Spain. Finally, since the eighteenth century, many early-modern aljamiado manuscripts,
transliterated texts written in Spanish with Arabic script (like the spurious Granada’s Lead
Books, but containing Koranic content), have been found hidden in kitchen pillars in Ricla’s
crumbling houses. 173 The toponym functions as a mot-de-passe that allows readers to enter a
haunted narrative and invoke dream visions from those who were chased out of Iberia.
Cervantes metonymically and expands Ricla’s geography across his text, marking this town’s
history behind a Northern-Byzantine fiction. Cervantes weaves peoples’ pasts and the places
they have inhabitted, so that the reader can see the complex epistemic pattern that constitutes
173

For an excellent summary of aljamiado findings in the Peninsula by dates and geographical origin, see
Villaverde Amieva 2010.
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Iberia, and which exceeds the model proposed by King Philip II and by his son, Philip III.
The first Ricla manuscript was found wrapped in linen alongside salt balls in a kitchen
pillar and was sent to the national library in 1720 to be kept “por si contiene alguna cosa digna
de memoria” [in case any of its contents is worth being remembered] (José Antonio Conde qtd.
in Villaverde Amieva 2010:95). Today, this manuscript (Ms 545) is housed in the National
Library (96). I will come back to aljamiado literature in my analysis of DQ below. For now, it
suffices to say that Cervantes combines irony with Islamic story-telling techniques to hide his
lived version of Spain, which the reader can observe using the clues left at the crevices of his
polyvalent narrative. Here, I have supplemented historiographical information from archival
sources to help solve this early-modern narrative puzzle.
Similarly, Cervantes often invokes the image of the tower, which, like the cave, points to
something that remains hidden or trapped. In the final scene of Numancia, a play that condemns
the Roman invasion of Iberia, the last Celtiberian commits suicide by jumping from the town’s
tower after his whole town had jumped into a pyre in an act of collective sacrifice rather than
surrender to the Roman invaders. In DQ, he connects the cave’s Lead Books to the aljamiados
found in Granada among the rabbles of the demolished Turpiana Tower (I, 57). These Lead
Books had supposedly been written around the time of Numancia’s fall by Saint James the
Apostle, who recorded Saint Peter’s prophetic vision of a Muslim downfall—which he relates in
Arabic—and piously described Virgin Mary and Jesus (Harvey 1974; López-Baralt 2005).
Cervantes intertextually connects the Spanish-Celtic holocaust to the Moorish experience.
Similarly, in PS, Periandro almost dies in France when a woman jumps off a tower running
away from an abusive husband, but she survives because she falls onto Periandro, nearly killing
him. This misfortune allows Periandro to perform a miracle, his resurrection, and it is here
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where he proclaims a full Spanish identity on his way to Rome and outside of Spain.
Periandro’s use of Spanish language and clothing, and of his own body, allows him to perform a
multi-layered ontological transformation: from non-human to prisoner, nobleman, pilgrim, and
now Old-Christian Spanish.
Cervantes refers to the Turpiana manuscripts in Quixote’s trip to heaven/hell inside the
cave of Montesinos, which is one of the three deads the character overcomes (cf. Lo Re 1989).
In another episode, Don Quixote wearing an arabesque robe believes he is about to be raped by
Doña Rodríguez, also dressed à la arabesque (are they both wearing Islamic tunics?) and
compares his situation to that of Aeneas forcing Dido in a cave, “en una instancia más cerrada
y secreta que lo debió de ser la cueva donde el traidor y atrevido Eneas gozó a la hermosa y
piadosa Dido” (DQ II, 48, 912). At this point, the extradiegetic narrator interrupts the narrative
to include Cide Hamete Benengeli’s voice, an intervention that once again suggests a hadith.
Cervantes provides intercultural commentary and a political criticism, “aquí hace Cide Hamete
un paréntesis y dice que por Mahoma que diera por ver ir a los dos así asidos y trabados desde
la puerta al lecho la mejor almalafa de dos que tenía” [Here Cide Hamete inserts a parenthesis
and says that for Mahoma he would give the best almalafa [Moorish robe] of the two he had, to
see them both go dressed like that, intertwined and walking together from the door to the bed]
(ibid.). Cide’s dream portrays the possibility of intimate love between Christians and Muslims,
but, instead, Spain’s imperial reality brings fears of sexual violence to Quixote’s imagination.
Instead of rape, the reader witnesses Doña Rodríguez’s confession: she comes from
Oviedo (home to a Visigoth Old-Christian lineage), a detail that in turn connects this character
to another of Cervantes’s Islamic characters from Oviedo, La Gran Sultana Catalina de Oviedo
(cf. Mariscal 1994). Then, she proceeds to tell the story of her daughter becoming impregnated
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by a rich merchant, confounding the elements of Andrea’s story in Cervantes’s life with those of
the character. After her confession, two men in full disguise cease her, strangle her, muffle her,
and beat her, and the story is left unresolved as the chapter ends and the narrative turns to
Sancho. Once again, the violent, gendered nature of the translatio imperii occupies the center of
the national debate.
Compare Quixote’s description of Dido and Aeneas in the cave to the following episode
of Antonio and Ricla’s highly erotical first encounter. The Spanish Barbarian declares,
Púsela en el suelo, beséle las manos, halaguéle el rostro con las mías, e hice todas las señales y
demostraciones que pude para mostrarme blando y amoroso con ella. Ella, pasado aquel primer
espanto, con atentísimos ojos me estuvo mirando, y con las manos me tocaba todo el cuerpo, y
de cuando en cuando, ya perdido el miedo, se reía y me abrazaba, y sacando del seno una
manera de pan hecho a su modo, que no era de trigo, me lo puso en la boca, y en su lengua me
habló […] pareciéndome más ángel del cielo que bárbara de la tierra […] bella como el sol,
mansa como una cordera. (Emphasis added; PS, 80-81)
[I put her on the ground, kissed her hands, caressed her face with mine, and made all sorts of
signals and gestures to display my kindness and love for her. After her first fright had passed,
she looked at me with attentive eyes, and she touched my whole body with her hands, and now
and then, after losing her fear, she laughed and embraced me; and grabbing something from her
breasts that looked like a sort of bread made according to their ways, because it was not made of
wheat, she put it in my mouth and in her tongue she spoke to me […] She looked more like an
angel from heaven than a Barbarian from earth […], beautiful as the sun, docile as a lamb].

While Antonio puts her on the ground and touches her hands and face to show his love, she, in
turn, looks up to him, touches his body upwardly, and rises from the ground to grab from her
chest a gluten-free tortilla (wich points to Amerindian food). She places it into his mouth and in
her tongue, she finally speaks, but fails to be understood. Like in the alamafa episode, in the
story of Ricla and Antonio, love and hospitality intertwine to counter Aeneas’s imperial/sexual
violence, which in the case of Spain had led to the historical factioning of Ricla, Quintanar,
Esquivias, and countless other small towns.
By comparing Ricla to the sun, Antonio uses similar rhetorical strategies to those used
by Arnaldo and likewise judges her rank as heavenly (and not Barbarian), bringing the
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discussion of lineage back to the center of the stage. He compares her to a lamb, which
rhetorically connects her impure lineage to the innocent lambs in the Americas as featured in
Lascasian and other Humanist texts, where they portray indigenous peoples as victims of
Spanish wolves. Antonio exaggerates her beauty like Arnaldo did with Auristela, bequeathing
her an identity other than that of a barbarian. Her heavenly presence contrasts with the
Barbarian Island turned into a field of ashes; their utopian cave, greatly departs from the “tierra
maldita” [cursed land] (by prophecy?) that forces them to go on a collective journey to the
unknown (82).
Love is only possible outside all social constraints, beyond the reach of prophecy (or of
the law), in an “extreme removal from scripted identities” (Childers 2006:109). Through
Antonio’s recollections, Cervantes neatly juxtaposes love to war and his past to his present,
scattering subplots in distinct Iberian geographical locations (Ricla, Quintanar), wrought by
each narrative interpolation and counter-point. Cervantes employs metalepsis to separate the
island into two sides, one that belongs to the family, to the nation, and to the church, and
another that does not.
Antonio’s display of caritas in the cave, a space for a “liminal livitas communitas” of
Christian rituals (Childers 2006:109), starkly contrasts against Quintanar’s historical
inhospitality and the street violence that resulted from an antiquated Goth chivalric code
combined with Habsburg purity-of-blood policies. Freedom, happiness, and spiritual renewal
can only exist in diasporic, enclosed spaces and could not exist in the open in lands under Philip
II and III’s rule (Childers 2006:155). Quintanar’s internal diaspora lived under dissimulation in
takiyya since their forced conversion in 1502, and were displaced and condemned to nomadism
after the War of the Alpujarras (157). On the contrary, Antonio’s cave and other islands, such as
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the Hermit Island (read, America), host runaways in exile, whereby a community of love is
made possible.
In Spain, prior to their expulsion the displaced sought refuge in shelters called hospitals.
There were three in Quintanar during Cervantes’s time: a crumbling building on the plaza
founded in 1511; a modest well-kept new hospital financed by Juan Morcillo upon his death in
1573—both hospitals appear in Philip II’s Relaciones from 1575—; and finally in 1579, the
pechero-friendly doctor, Pablo de la Mota, left his estate for the building of a third hospital to
be run by his own relatives, Francisco de la Mota and Pedro Sánchez, but administered by town
officials (read, Old-Christians) (Childers 2006:115).
These hospitals expose the refugee crisis that followed the War of the Alpujarras, which
led hundreds of hungry moriscos to Quintanar in the 1570s. The local Old-Christians carefully
monitored incoming New-Christians, who were forbidden to speak or write Arabic, or wear
their dress, and constantly attacked and humiliated them (31). Mota’s hospital was later the
source of scandal because it yielded over half a million maravedíes in profit, but had not
reinvested any of this money, so the facilities were in utter disrepair, which could only prove the
corruption of Mota’s living relatives (AHN, OOMM, L9 in Childers 2004:24, 20ff). The
historical archives reveal how little Old-Christian authorities cared for the refugees.
The Mota-Sánchez and the Ludeña families were reconciled in the 1590s, most likely
“for convenience sake” (25). Cervantes includes these controversies in his novel, when young
Antonio, entering Quintanar, asks whether there are hospitals in town “Hay, por ventura, señor,
en este lugar hospital de peregrinos” [Is there perchance, sir, a pilgrim’s hospital in this place?]
(PS 326), to which his grandfather, Diego de Villaseñor ambiguously replies that they are so
devoted to Christian caritas that there is no need for it. Instead, Villaseñor opens his own house
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to people as is customary among Christians, “según es cristiana la gente” (ibid.; Childers 2004).
Cervantes thereby unveils the hypocrisy of Old-Christians and questions whether a good
Christianity depends on lineage or on caritas. In his analysis of this passage, Childers
concludes, “the utopian outcome of Antonio’s return home makes Quintanar begin to emerge as
the most unlikely scene for a multiracial, multiethnic fantasy in which Christian, Moor, Jew,
and Amerindian could somehow be reconciled, despite the expulsions, despite the inquisition,
Tridentine ideology, and Spanish imperialism” (Childers 2006:34).
Cervantes stages his narrative frame to criticize King Philip II and III’s nationalist
project, Cervantes sets his narrative in a mythical time, in a Northern Barbarian Island ruled by
prophecy, a place of sacrifice. A Barbarian wearing animal skins, Young Antonio, takes the
surviving couple into his dark cave, where they take shelter thanks to the charity and hospitality
of Spanish Barbarian Old Antonio, his wife, Ricla, similarly clothed, yet armed with bows and
arrows, and their maiden daughter, Constanza. While the Barbarian in the guise of an Amazon is
an American referent, in Spanish theology the Barbarian is a referent of inferiority that
naturalized a Christian superiority over the conquered populations. Moreover, Ricla mirrors
Virgil’s martial maids such as Bradamante, Marfisa or Hipólita, Amazons who domesticated the
“would-be adventurer,” Aeneas, driven by his imperial desire, by suspending his travels to Italy
(Fuchs 2003:60).
Cervantes’s gender roles are fluid and contextual, perhaps influenced by the
“Renaissance Neoplatonic recovery of androgyny, with its more favorable views on women and
human love” (De Armas 1993:168). In our story, Ricla domesticates Antonio, a violent hidalgo
enraged with imperial desire, to transform him into a charitable Christian and interrupt his travel
to England. Their hospitable home allows for the formation of a liminal community that could
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have never materialized in the hostile towns of La Mancha. News of death once again interrupts
Antonio’s story as Young Antonio describes how most people have died in the flames or
drowned in the ocean in their attempt to escape. But the survivors of the prophecy are equally
mistaken in believing in a promise of a better place (utopia). While More’s Utopia shines like
gold, death overpowers Cervantes’s antipode. He clearly exposes the alternatives to the savvy
reader. Cervantes believes in neither prophecies nor utopias for Spain, but sees a choice between
a total obliteration of internal colonies and a narrative ship for the building of a community of
hospitality and care through caritas and love. Translation is a better place for regeneration than a
belief in a new beginning, in a new place that seems forever deferred.
Back in the Barbarian Island, Young Antonio in fear and despair wants to escape, “quizá
mudando de lugar, mudarían de ventura” (PS 81), but his father tells him to sit so he can go on
with his story. Ricla interrupts him and begins telling her own version of the end of the story,
“déjame a mí que cuente lo que queda” (ibid.). She immediately cuts to the point, and says that
she and her “husband” conceived two kids. Her language confounds as the sea swells, “con mis
entradas y salidas de este lugar” (ibid.), and builds a dizziness that hypnotizes the audience and
prepares it to believe the performance of her purity and her faith.
Ricla’s performance of a Spanish identity recalls Old-Christian Ovando’s unfulfilled
promise to love Andrea, but provides a different ending to the promises of marriage to women of
impure lineage in early-modern Spain. Her intervention sets the maqāma forward, introducing
another narrative layer amidst rapid, consecutive analepses:
Llamo esposo a este señor, porque, antes de que me conociera del todo, me dio palabra de serlo,
al modo que él dice que se usa entre verdaderos cristianos. Hame enseñado su lengua […] y en
ella ansimismo me enseñó la ley católica cristiana. Diome agua de bautismo en aquel arroyo,
aunque no con las ceremonias que él me ha dicho que en su tierra se acostumbran. Declaróme su
fe como él la sabe, la cual yo asenté en mi alma y en mi corazón […] Creo en la Santísima
Trinidad, Dios Padre, Dios Hijo y Dios Espíritu Santo […] Finalmente creo todo lo que tiene y
cree la santa Iglesia católica romana […] Díjome grandezas de la siempre Virgen María, reina
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de los cielos y señora de los ángeles […] me ha enseñado otras cosas, que no las digo por
parecerme que las dichas bastan para que entendáis que soy católica cristiana […] él—merced a
los cielos—me la ha vuelto [el alma rústica] discreta y cristiana […] Entreguéle mi cuerpo [...] y
de este entrego resultó haberle dado dos hijos […] que acrecientan el número de los que alaban
al Dios verdadero. En veces le truje alguna cantidad de oro, de lo que abunda en esta isla, y
algunas perlas, que yo tengo guardadas, esperando el día […] que nos saque de esta prisión […]
y sin crepúsculo seamos unos de los del rebaño de Cristo, en quien adoro en aquella cruz […]
Esto que he dicho me pareció a mí era lo que le faltaba por decir a mi señor Antonio—que así se
llamaba el español bárbaro. (Emphasis added; 82-83)
[I call this man my husband, because, before he knew me fully, he gave me his word that he
would be mine, in the ways he says true Christians usually follow. He taught me his language
[…] in that language, he also taught me the Christian Catholic law. He gave me baptismal water
from that stream, albeit not with the ceremonies which he has told me are customary in his land.
He declared his faith as he knows how to, and I secured it in my soul and in my heart […] I
believe in the Holy Trinity, God the Father, God the Son, and God the Holy Spirit […] Finally, I
believe in everything the Holy Roman Catholic Church holds true and believes […] He told me
great things of the eternal Virgin Mary, Queen of the Heavens and Lady of the Angels […] he has
taught me other things, which I won’t tell because what I have told you seem to me sufficient for
you to understand that I am a Catholic Christian […] he—mercy to the Heavens—has turned
my [rustic] soul into one that is discrete and Christian […] I offered him my body […] and from
this offer, I gave him two children who increased the number of those who adore the true God. I
sometimes brought him bits of gold, which abound throughout this island, and some pearls that I
had guarded waiting for the day […] they take us out of this prison […] and deprived of a dawn,
we will be nonetheless among the flock of sheep of the Lord, who we have adored by means of
that cross […] This which I have said is what I thought was missing in my husband Antonio’s
words—since this was the name of the Spanish Barbarian.]

Ricla’s eloquent declaration of faith seems to comply closely to an orthodox CounterReformation discourse, but instead incorporates the Celtic, Morisco, and Indigenous lineages in
her relationship to an expansive, violent state. Through a performance of a religious identity,
Ricla directly links her faith with her descendancy. She describes, first the conception, then
Antonio’s promise of marriage, and finally she recites the Catholic Creed. She quotes her
“husband” to establish the veracity of what is Christian in Spain (“he says/he has told me”), and
the narrator only interrupts her voice twice, once to address the Heavens, and the other, to reveal
Antonio’s name for the first time in the novel at the close of her disquisition. Immediately after,
Antonio confirms that this is all true, and in turn reveals her name, Ricla.
Fuchs argues that Cervantes’s inclusion of mestizo characters questions to what extent an
exclusionary Spain could include people of impure lineage (2003:106). She defines passing as
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the various acts of impersonation that involve varying degrees of active dissimulation or
misrecognition, a necessary practice for survival under “the pressures of nation formation,
imperial expansion, and religious upheavals in the early modern period [that] led to elaborate
negotiations of identity and belonging” (Fuchs 2003:112). Ricla’s conversion to Catholicism
before marrying Antonio, an Old-Christian, inaugurates a union that will bear them a mestizo
son, Antonio, and daughter, Constanza. The group sleeps around a fire, and wakes up to give a
Christian burial to Auristela’s old maid, Cloelia, and her grave is marked by the cross, the only
witness to their rituals. Priests usually performed these two sacraments, marriage and burial, but
in PS (in Quintanar as well as in the Barbarian Island), these events take place in the absence of
the Church, replaced by the authority of love and charity. The Barbarian family and the cryptolovers (six characters in total) will constitute the core of the nomad narrative community that
helps many others pass, and as such, it proposes an alternative to both prophecy and utopia, both
societal models controlled by religious ideologies. Antonio and Ricla stand in for the Morisco
socio-scape and for Cervantes’s own secret past hidden within his palimpsestic Spanish map.

Others on Board the Ship: Perpetual Silence or a Whispering Tree
Through the characters’ storytelling, the Barbarian Island is marked with two towns with
Crypto-Islamic and Crypto-Jew histories in the Spanish map, Ricla and Quintanar de la Orden.
Cervantes continues to unveil other important places for an Iberian Islamic memory throughout
his work. On their way out of the Barbarian Island, an Italian Barbarian survivor relates how,
once in Norway, he saw a sexy voracious woman turn into a wolf while embracing him as his
captive, a case of lycanthropy that Cervantes could have borrowed from Antonio de
Torquemada’s Jardín de flores curiosas (1570), where the phenomenon also takes place in
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Northern lands. Antonio had encountered wolves, but had avoided them. The issue of sorcery
comes into play fully in the second book during the discussion of Young Antonio’s lineage.
When Cervantes ironically selects Barbarian Young Antonio to save Auristela’s honor and allow
her to “pass,” he thereby sets the stage to criticize imperial purity-of-blood policies (Fuchs
2003:93).
Contrary to Christian women, morisco women could not display natural beauty because
their polluted lineage and inferior souls were revealed in their beards, a feature that marked them
as witches and as ‘other’ (ref. Vives 1528; León 1584). 174 Echoing Horace’s Canidia in name,
appearance, and actions (Colahan 2012:177-179), Cervantes uses a paragram in the construction
of his Moorish witch, Cenotia, an old sorceress born in Alhama and expelled from Spain.
Rosamunda, exiled from England and chained to Clodio, had joined the community as a sexual
slave offered to Old Antonio, but Cenotia attempts to reverse the gender roles by offering to buy
him as her sexual slave (Armstrong-Roche 2009:156). Once again, the tension between honor
and wealth goes hand-in-hand with sexuality and freedom, which Cervantes uses to comment on
a local Moorish historical event.
According to Armstrong-Roche, the historical character behind Cenotia appears to be
Eleno de Céspedes, a slave of Moorish lineage born in Alhama during the second half of the
Sixteenth Century. She became the first known woman surgeon to pass as a man, but later the
Inquisition condemned her for her deceitful behaviour. King Philip II’s doctor, Jerónimo de
Huerta, recorded the trial and translated Pliny’s Historia published in Madrid in 1599, a book
Cervantes read and quoted. In Pliny’s work, witches feature as hermaphrodites and as women
who turn into men, which Huerta uses to describe Céspedes as follows,
174

Vives writes early enough that his quotation of the story of the sleeping awoken man in his letter to the
Duque of Béjar, but by the time of León
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De mujeres mudarse a hombres no es cosa fabulosa [...] aunque algunos han dicho que de
ninguna suerte lo es, sino invención y engaño, como fue el que sucedió en Castilla con aquella
esclava andaluza, llamada Elena de Céspedes, la cual dejado el hábito de mujer fingió muchos
años ser hombre, y mostraba serlo, aunque mal tallado y sin barbas, con cierto artificio
engañoso, y era tan al natural, que después de averle mirado algunos cirujanos, y declarado ser
hombre, se casó en Ciempozuelos, lugar del conde de Chichón. Pero al fin supo el Santo Oficio
de la Inquisición la verdad del caso y descubrió el engaño que avia y asi dicen que pudo averle
en los que están referidos. (Qtd. in Armstrong-Roche 2009:156)
[The issue of women turning into men is not a thing of fables [...] although some have argued that
this is not at all the case, and that this is a matter of invention and deceit, as it happened in
Castille in a case involving an Andalusian slave named Elena de Céspedes, who renounced her
female attire and pretended for years to be a man and gave the appearance of being one, although
one growing no beard and of ill size, and who, through deceitful cunning, made it look so natural,
that after a few medical examinations doctors declared her a man so that she married in
Ciempozuelos, the place of the Count of Chichón. But the Holly Office of the Inquisition finally
learned the truth of the case and uncovered the deceit and, so they say, they could condemn her as
referred in her trial.]

As a witch, the character Cenotia fits a Morisco local history of Spain within the generic
constraints established by Horace, the moral tenets of León and Vives, and the physical
characteristics sketched in Pliny’s Historia.
Cervantes births Cenotia in Alhama, a small town of Granada, a mostly absent region in
the lineage of his characters. He visited this town at least twice in 1594 while collecting taxes on
his way from Vélez to Málaga, the same commission route that left him with 277.049 maravedís
of uncollected taxes, a debt that would lead to his subsequent imprisonment in Málaga (García
Maldonado, 2012). This resentment may explain why Cervantes uses a stereotyped witch to
provide such a negative view of a Moorish female character as the easy target of condemnation,
but also why he chooses for the nationalist reader’s pleasure to overtly display her Moorish
lineage, but not Ricla’s, the mother of the younger Spanish generation. Although a Moorish
socio-scape sustains the novel’s narratology, temporality, and geography, most Muslim memory
is kept secret, within towers, in lead boxes, inside caves, or within deep dungeons, inaccesible
for the average audience. While Eleno was condemned and seems therefore suited for an open
condemnation of Islam required to evade an Inquisitorial gaze, Cervantes provides a less punitive
226

denoument for his fictional counterpart, Cenotia, because his Christian characters forgive. If the
reader understands the text’s maqāma structure, the author makes it obvious that he is directly
mocking purity-of-blood policies. In a rare occasion, Cervantes exposes Granada and a Moorish
lineage, only to hide Muslim memory even more into perpetual silence after the episode closes.
Cervantes deploys stereotypical negative images of Moorish characters to distract the
censors of the ruling ideology. It is part of his job as a qass, like Chirinos and Chanfalla in “El
retablo de las maravillas” (1615), where Chanfalla/Montiel, eponym that places this character
within Cervantes’s polycharacter of the witch, and his partner, La Chirinos, invoke Salomé so
that she can dance with the Old-Christian local gobernor at his god-daughter’s wedding, and she
emerges as one among many “wonderful wonders” that appear only to those of Old-Christian
lineage. The qass tests the village’s honor through the invocation of images that the gobernor
chooses to display during the wedding as he orders, so that a collective performance of purity
can occur at the expense of women’s freedom. Moreover, local authorities must pay in advance,
or they will see figures resembling those that emerge from the hills of Ubeda, “si nose nos paga
primero nuestro trabajo, así verán las figuras, como por el cerro de Úbeda” (1970:172), which
is a sort of insult that creeps in through a popular phrase. The images emerge from a box/cloth
(retablo), “such a wonderful artifice” [tan maravilloso artificio] (176), that can create a
collective imagination of figures which contest the honor of a Christian nation, “no se les pase de
las mientes las calidades que han de tener los que se atrevieren a mirar el maravilloso Retablo”
[keep in mind the qualities that must possess those who dare look at this wonderful Cloth].
Cervantes overtly connects these characters to the Panchatantra’s story of an emperor without
clothes, who falls prey to the rogues because he fails to distinguish wisdom from foolishness. In
Don Quixote, Cervantes again connects Ubeda to enchantment as he places it within the episode
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of Sancho’s deceit to his master where Sancho pretends to whip himself, but whips the trees
instead as he fakely moans while Quixote listens with empathy as he counts the whips. After a
fair share of whipping, they go into the inn, covered with images from Dido and Eneas or Helen,
which evoke the destruction of the polis, but Sancho prophetizes instead other paitings at every
inn that feature their adventures, and not, according to Don Quixote, like those from Orbaneja
born in Ubeda, who used to paint whatever came out (lo que saliere), a reference to the spurious
second half of Don Quixote, composed by Avellaneda as will be discussed below. As soon as
Ubeda’s images are invoked, another character from Avellaneda’s Don Quixote, a Moor by the
name of Alvaro Tarfe who was on his way to his hometown of Granada, meets the pair and
confesses to be enchanted because he swears that it is true he has met two pairs of very different
homonyms, and Quixote demands he signs under oath and with a scribe, that this pair and not the
other are the real knight and squire. Ubeda reveals a deceitful storytelling for the survival of the
most vulnerable, in this case Sancho, who deceits his own master to gain monetary remuneration
before he returns home to his wife (LXXI). I agree with Augustine Redondo who sees a
blasphemous combination of popular religiosity and folklore to critizice a corrupt church and
aristocracy (1997)
In PS, Cenotia unexpectedly visits Antonio and before she could even speak, he wisely
recognizes her Spanish lineage, because of her “brío y donaire” [exuberance and bravery] (PS,
200). The rowdy witch immediately enters the grammar of the hadith. She “has heard” that,
although he grew in the Barbarian Island, he is not Barbarian like the others from his land, and
that she is neither a monster nor wishes to give any evil advice. To prove it, she speaks Spanish,
a language that fosters friendship, “monstruo ni persona que quiera decirte ni aconsejarte cosas
que vayan fuera de la naturaleza humana; mira que te hablo español […] cuya conformidad
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suele engendrar amistad” (ibid.). Cervantes’s ironic take on friendship in Spain and the falsity of
this Spanish hadith could not be made more explicit because even Sancho deceited Quixote, and
there are no true friends, like the ones in Calila or in Disciplina, but to understand the
complexity of this early modern hadith, the reader must overlap stories from one text and other,
poly-characters from various historical, textual, and metatextual spheres, and places as they
existed in another times, which collectively show Cervantes’s palimpsest.
Unlike Eleno, Cenotia escaped her death, but not her condition as a Moorish woman. By
featuring the Spanish Muslim exile, he comments on the Moorish expulsion. Here, Cenotia
grants Antonio a cleansed lineage as other than barbarian, just like Old Antonio had done for
Ricla and Arnaldo for Auristela previously in the story. She then bequeaths veracity to her
narrative through the use of Spanish alone, the mask of purity and friendship. Then, she proceeds
to reveal her “false” identity,
Mi nombre es Cenotia, soy natural de España, nacida y criada en Alhama, ciudad del reino de
Granada. Conocida por mi nombre en todos los de España, y aun entre otros muchos, porque mi
habilidad no consiente que mi nombre se encubra, haciéndome conocida mis obras. Salí de mi
patria, habrá cuatro años huyendo de la vigilancia que tienen los mastines veladores […] Mi
estirpe es agarena; mis ejercicios los de Zoroastres, y en ellos soy única […] has de saber
ansimismo que en aquella ciudad de Alhama siempre ha habido una mujer de mi nombre […]
que no nos enseña a ser hechiceras, como algunos nos llaman, sino encantadoras y magas […]
gente de mayor cuantía […] juntando lo activo y lo pasivo, parece que hacemos milagros. (200201)
[My name is Cenotia, native of Spain, born and raised in Alhama, city of the Kingdom of
Granada. Known by my name in all the realms of Spain, and even in many others, because my
ability does not permit my identity to take cover as my actions make me known. I left my country
about four years ago escaping from the surveillance of their watchful hounds […] My lineage is
Islamic, my practices, Zoroastran, and in that I am unique […] you must also know that in this
city of Alhama there has always been a woman with my name […] who teaches, not how to
become a sorceress, as some call us, but how to become wizards and magicians […] people of
much greater value […] who by combining the active and passive [sciences], make it look like we
are performing miracles.]

In a rare occasion, Cervantes exposes Granada and a Moorish lineage, only to hide it even more
from the hounds of the Inquisition. He is so overt, that he even openly includes al-Farabi in his
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conception of passive and active sciences (theory and ingeniousness, respectively) to foster
ideation, or create sound visions, here described as performing miracles. But of course, the
reader must know what to look for in order to read this Islamic political philosophy, because
most readers will certainly be distracted by the qass ingenious machinations, by the performance
itself, like citizens and princes fall for the false promises or riches and goods. The scene also
includes homoerotic undertones, since Céspedes was a transgender doctor as the Spanish reader
“in all realms of Spain” would have known.
Cenotia desires Young Antonio, who in DQ the Inquisition’s canon described as ‘the
barbarous braggart.’ She calls Antonio a discrete barbarian, inviting him to display wisdom. She
calls twice for his prudence to see through the maqāma, and continues, “no te pido que seas mi
esposo, sino que me recibas por tu esclava” [I don’t ask you to be my husband, but only to
receive me as your slave] (202). Young Antonio feels his honor is under threat (and maybe his
sexuality put to the test) and reacts violently, as braggarts do, “como si enemigos combatieran el
castillo de su honestidad, se puso a defenderle” [as if enemies attacked the castle of his honesty,
he took upon himself to denfend it] (203). Enraged, he shoots an arrow that kills the
whistleblower Clodio, who had just walked through the door, so the sardonic narrator claims that
this mistake was not in vain because the secret will remain forever silent, “más bárbaro Antonio
de lo que parecía su traje [...] no fue el golpe de la flecha en vano […] le pasó la boca y la
lengua, y le dejó la vida en perpetuo silencio” (203). This was the intent of the apocryphal
aljamiado prophecies from Sacromonte and Turpiana, to combine the active and passive sciences
and create a scandalous distraction following an orthodox Catholic script, while mule drivers
secretly transported aljamiado manuscripts with the Koranic revelations throughout the hideouts
of Iberia, as was the case of the Mancebo de Arévalo, also fictionalized in DQ as a muleteer.
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Antonio attempts to kill Cenotia, but his arrow pierces satirist Clodio’s mouth instead,
just after he, in love with Auristela, had followed her to uncover her lies (Armstrong-Roche
2009:156). Clodio writes in a letter to Auristela an indecent proposal and puts her honesty to the
test. Clodio’s loose tongue and sexual freedom, which exiled him from England, are
metonymically represented in the pierced mouth, a commentary which the narrator includes
through a popular saying, “el pez muere por la boca” [Loose lips sink ships] (in Fuchs
2003:97). 175 Clodio’s letter, the revelation, should have been kept secret, and by making it
public, as in the Lead Books of Granada, other books can survive in secret, as the manuscritps in
Ricla did for centuries.
Cenotia leaves confused, “con intención de vengarse del cruel y desamorado mozo” [with
the intention of revenge against the cruel and apathetic young man] (203). By killing Clodio,
Young Antonio “acertó errando” [hits the target by missing] (204), haphazardly saves
Auristela’s performance as Periandro’s sister, a false story that was key for the survival of the
entire narrative community, “wandering through a strange land” (Fuchs 2003:104). Old Antonio
admonishes his son for his actions and warns him against the use of violence, “los peligros
semejantes no se remedian con las armas ni con esperar los encuentros, sino con huir de ellos”
[similar dangers are neither solved by using weapons nor by looking for trouble, but only by
avoiding them in the fisrt place] (PS, 204), but, ignoring his own advice, he acts with “cólera
española y discurso ciego” [Spanish ire and blinded speech] against Cenotia in their later
encounter after she has enchanted his son as revenge for his rejection of her sexual advances
(217). While in exile, people face many perils, but Cervantes discards revenge and violence as
the tools for passing through Spain and chooses instead a collective narrative escape. Old
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Antonio seems horrified to see how his son has chosen to use violence over reason to solve his
problems, but after Young Antonio is poisoned, his Spanish rage comes right back. Only Spanish
rage can scare Cenotia enough to cure Young Antonio from his enchantment and set him free.
However, his actions were the will of the heavens. Auristela tears the letters into pieces to
hide forever the true reasons of her guilt, “el cielo había tomado a su cargo el castigo, rompió el
papel, y no quiso que saliesen a la luz la culpa de los muertos” (205). While Cenotia seeks
revenge, Auristela acts with generosity (ibid.). Cenotia poisons Young Antonio and advises King
Policarpo to keep Antonio and Auristela on the island in order to fulfill their sexual desires. The
King does so, and his poor decision leads to his kingdom’s demise, “ella, cruel y enamorada,
daba trazas en su pensamiento cómo cumplirse el deseo del rey y el suyo” [Cruel and
enamoured, she repeatedly sketched in her head how to realize the king’s desires as well as her
own] (221). Cervantes kills the whistleblower and favors silencing the truth about Auristela’s
lineage to protect the narrative ship’s well-being, an episode that reminds the reader of
Bradamiro’s death preceding the Barbarian holocaust, also by means of an arrow. Cervantes’s
palimpsest leads the reader to the character’s hagiographic eponyms, because this was the death
of one of Simphorosa’s son, a Christian martyr. Indeed, Polycarp and Symphorosa are Christian
martyrs killed in Italy. They are here conflated with characters fraught with passion, rulers of a
utopic Celtic Kingdom that vanishes like Cartage, Troy, and the Barbarian Island.
According to Spanish hagiography, Polycarp of Smyrna was declared a Catholic Saint
because when burnt at the stake, the flames failed to touch him, so he had to be killed by
stabbing. A Greek disciple of John the Apostle, he became a father to a few branches of
Christianity and an Apostolic Father. His only surviving text, Letter to the Philippians—an
admonition against the corruption of the Roman church and a guide to a Christianity based on
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love and on a communitarian enjoyment of truth—is written in Syriac. 176 Following his humanist
predecesors (see, for example, More’s Utopians), Cervantes here employs a phonetic
resemblance to compare these older Philippians to the Spanish King Philip III’s citizens. He
includes a Christian hadith, or narrative, that connects Jesus to John to Polycarp, again
superimposing humanist, Greek, and Moorish historical layers behind his Spanish mask. His
palimsest encodes a criticism on governance and questions a Spanish Christianity. Polycarp,
whose name roughly translates from Greek as ‘the bearer of many fruits,’ lead his people to love
one another and live in community, but his fictional namesake cannot escape desath by fire. His
great utopian kingdom perishes with him.
Similarly, medieval hagiography describes how the Roman Emperor tortured
Symphorosa as a sacrifice for the dedication of his new palace, but since she did not die, the
Romans chained a rock to her neck and threw her body into the Anio River (Head 2000:188).
The next day her seven sons died of different kinds of martyrdom. The first born, Crecens, was
pierced through the throat. The bodies were buried in a collective grave on the Via Tiburtina,
near Rome. In 1610, a sarcophagus was found bearing an inscription that claimed to contain
Symphorosa’s remains and those of her seven sons (Herbermann 1912:379). Cervantes might
have heard about these saints then. Her name roughly translates as the “helpful companion” (Syn
Phérein).
Antonio’s story is interrupted by Periandro, who tells a story in order to avoid disclosing
his origins to Cervantes’s fictional character, Sinforosa, “de dónde venía […] no del mismo
principio, porque éste no le podía decir ni descubrir a nadie […] algo que descubriese quién
era” [where did he come from […] not from the beginning itself, because he could reveal to no
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one […] anything which uncovered who he was] (PS, 207). Periandro tells instead the story of a
rustic wedding, taking the audience to a pastoral setting away from death and sickness.
Policarpo’s daughter, Sinforosa, listens amazed by his performance and compares his words to
the chains in the mouth of the Celtic Hercules, deity of eloquence, purportedly the God whose
temple was used to sacrifice Symphorosa’s seven sons in Italy. Cenotia and Policarpo wait for
Periandro to finish his story before taking Auristela captive. As consequence to her rescue, the
entire island burns to the ground, just like the Barbarian Island. Both prophecies and utopias
create distanciation from the revelation and from truth, lead to a lack of wisdom among their
leadership, and ultimately their citizens die in a holocaust. These political models fail to provide
freedom and happiness to all citizens.
Periandro is the Shahrazad that protects the community, but all members must do their
part. Young Antonio’s rage over a perceived insult to his honor put the whole group at risk. The
closer the reader gets to the truth, the more dangerous it gets for the characters. The characters
escaped, but Policarpo’s virtuous city, this Celtic Utopia, perishes because of jealousy and
revenge. Cenotia, aware of Islamic orality, unmasks Periandro and Auristela to Policarpo, but her
bodily desire and Policarpo’s jealousy destroy the polis. Their desires remain forever unfulfilled.
The post-Quixotic third book begins with the narrator’s commentary on reason, faith, and
honor. Not surprisingly, moving souls should always be anchored at their center, God, unless
reasoning errs, “no es maravilla que nuestros pensamientos se muden […] cuando no se mezcle
con error de entendimiento” (275). Arnaldo fails to reason and is driven by honor, “el [deseo] de
la honra, que sobrepuja al de todas las acciones humanas” (277). The narrator’s presence is
strongly felt, as he moves to make up excuses for Periandro not delivering Arnaldo’s farewell
message to Auristela. When they enter Lisbon, “Cielo!” [Heaven], where, according to Antonio,
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love and honesty go hand in hand, courtesy leaves no room for arrogance as people are generous
and discrete, “aquí el amor y la honestidad se dan las manos […] la cortesía no deja que se le
llegue la arrogancia […] todos sus moradores […] son liberales y son enamorados, porque son
discretos” (ibid.). Lisbon provides the hospitality and charity that the political models featured in
the previous books could not.
The travelers go to the Governor, where Periandro tells their story, covering up and
encoding certain episodes at will, “cuando quería o le parecía, relataba su historia a lo largo,
encubriendo siempre […] en breves razones cifraba, sino toda, a lo menos gran parte de su
historia” [when he wanted, or felt it convenient, he told his story at length, always covering up
[…] in brief statements he coded, if not in its entirety, at least most parts of his story] (emphasis
added; 279). Like Cervantes, Periandro tells convoluted stories to cover up truth behind a
complex narrative code. Lisbon’s viceroy hosts them, and makes them change their barbarian
outfits for pilgrim’s clothes, “se vieron peregrinamente peregrinos” (ibid.). Once in pilgrim
wear, Periandro tells his story to a painter, who transposes their adventures into images on a
canvas, “este lienzo se hacía de una recopilación que les acusaba de contar historia por
menudo” (282). Periandro produces the images that Avicenna called for in his description of the
philosopher-prince who ensures the well-being of the community through the production and
management of images in a careful combination of active and passive sciences. Cervantes places
this Islamic methodology for the revelation of truth and good governance in conversation with
Sancho’s prophecy that Cervantes’s stories would be painted and reproduced throughout Spain.
Cervantes’s palimpsest does not end with a multilayered characterization, historization, and
mise-en-scène, but he also overlaps his texts, literary genres, and Renaissance media. The
painting replaces the multilingual orality of the previous books; it will save them from
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repreatedly telling their story and risk frequent questioning as they traverse the Peninsula.
The artist also paints by divine will a portrait of Auristela, where Cervantes provides the
reader with another example of Marian imagery. The images work, and the viceroy gives them a
permit to transit through Spain, “con licencia del visorrey y con patentes verdaderas y firmes de
quiénes eran y adónde iban” [with the viceroy’s resolute and authentic license that attested who
they were and where they were heading] (ibid.). In Portugal, they meet with the family of the
Portuguese man, who had died on the Hermit Island while telling his love story, and they read
the epitaph on his tomb, a performance that gains them favors with the locals. Antonio de Sosa,
Cervantes’s Portuguese friend in Algiers, and possible author of the Topographia as described
above, seems to be the source for this character’s eponym. Lisbon stands for Sosa, who, liberal
and generous, possessed the humanist qualities of the true friend.
After leaving Lisbon, they walk to Badajoz, where they remain three days with the mayor
(Corregidor), a generous gentleman “caballero liberal” (287), who had already received news of
them and was waiting for their arrival. The travelers watch a play with the mayor, and the
playwright offers Auristela a position in his comedy troupe, regardless of her ability to speak
Spanish, “sin reparar si sabía o no la lengua castellana” (284). While he imagines also writing a
play about their lives, the dramatic genre remains unclear to him as their story continues to
unfold, “la llamaría comedia, o tragedia, o tragicomedia, que si sabía el principio, ignoraba el
medio y el fin” [he would call it comedy, or tragedy, or tragicomedy, because he knew its
beginning, but ignored its middle and end] (285). The pilgrims watch the comedy at the Mayor’s
house, a scene that echoes “El retablo de las maravillas,” where the spectacle also takes place in
the intimate space of local authorities, but instead of wonders, the pilgrims watch a
representation of the Greek myth of Procris and Cephalus (286). Cervantes once again assumes
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that the reader will connect this story of jealousy and misunderstanding that ends with a
mistakenly pierced dead body with previous events that preceeded total chaos, such as
Bradamiro’s death, the onset of the Barbarian holocaust (end of prophecy), and Clodio’s
assassination, the trigger of Policarpo’s end (end of utopia). The reader can expect a similar
ending of a people to occur, if anyone allows jealousy or honor, and not caritas, to “move” their
souls.
On their way from Badajoz to the shrine of Guadalupe and in the middle of a dark, foggy
night, a runaway on horseback asks whether foreigners can also hold caritas in their souls, to
which Old Antonio responds, “Mirad, señor, quienquiera que seais, si habeis menester algo de
nosotros, y vereis cómo sale verdadera vuestra imaginación” [Look, sir, whoever you are: if you
need anything from us, you will see your imagination come true] (288). Like some genii in a
bottle, Old Antonio has opened a door out of his despair and into the materialization of his
fantasies. The man entrusts them with a newborn child and a gold chain, and tells them to deliver
the child to either Juan de Orellana or Francisco Pizarro, rich and generous men from Trujillo.
They would immediately know the identity of the child, “presto sabrán quién es” (289). These
men once again find eponym sources in historical characters. They were sons of Don Fernando
de Orellana, Trujillo’s councilmen in 1607 (Avalle-Arce 2001:288, 304ff). On March, 21st 1615,
another Orellana man, Pedro, married one of Cervantes’s relatives, Feliciana de Cervantes de
Gaete, and our author signed for the courts as guarantor to Don Gaspar Gaete y Cervantes in
1608 (ibid.). Before the rider takes off, he warns them, “he is not baptized” (who is not baptized
in Counter-Reformation Spain?) and they all sit confused and amazed, “admirados del extraño
acontecimiento” (PS, 289). This rhetorical detail inaugurates the maqāma of Feliciana de la Voz
and her Marian performance to gain her freedom.
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Following Auristela’s advice, the pilgrims take refuge among shepherds, when a halfnaked maiden, crying and choking on her words, arrives and asks to be buried so that she can
never be found. Ricla understands her to be the mother of the child they had just taken, and
estimates her age at sixteen. The local shepherd acts on his caritas and hides her under an oak
tree feeding her milk and wine. The Qur’an features Virgin Mary in the only Surah dedicated to a

ْ
ْ
woman, hiding inside a tree, where she is fed dates: “ﻉ ﺇِﻟَ ٰﻰ ْﺍﻟ َﻤﺨَ ﺎﺽُ ﻓَﺄ َ َﺟﺎ َءﻫَﺎ
ِ ﻉ ﺇِﻟَﻴ
ِ ْﻚ َﻭﻫ ﱢُﺰﻱ ]…[ ِﺟﺬ
ِ ﺑِ ِﺠﺬ
ْ ِْﻚ ﺗُ َﺴﺎﻗ
ﻂ ﺍﻟﻨﱠ ْﺨﻠَ ِﺔ
ِ [ ” َﺟﻨِﻴًّﺎ ُﺭﻁَﺒًﺎ َﻋﻠَﻴAnd the pains of childbirth drove her to the trunk of a palm tree […]
shake toward you the trunk of the palm tree; it will drop upon you ripe, fresh dates] (The Qur’an,
Maryam 19.23, 19.25). The magical tree used by Cervantes is associated with the hand of the
highest gods from the Greeks (Zeus), to the Celts (Dagda), and to the Slavs (Perun). Ricla gives
the newborn to the shepherd, who, takes him to breastfeed from goats their “rústico sustento”
[rustic sustenance] (PS, 291), comparing him to Zeus, but contrasting him against Aeneas’s
descendants, who suckled from a wolf. Cervantes hereby provides a commentary on Spain’s
descendency by choosing a Greek and rustic polis (Celtiberian), one that fosters nourishment and
hospitality, unlike the Spanish and Roman wolves that ruled Iberia and across the Atlantic and
the Pacific Oceans. Cervantes returns to prophecy and incorporates it in the debate over what
constitutes a Spanish citizenry.
Zeus’s first oracle of Dodona was a whispering oak tree, a symbol of protection and
guidance for travelers, but in this maqāma, the tree is pregnant with the new mother, “preñada
estaba la encina” (291), setting a mise-en-abyme to protect Spain’s progeny from its men, in this
case, the maiden’s Old-Christian father and brothers. The prophetic tree protects Spain’s
dishonored mother, as the cave protected our community from the Barbarian prophecies.
Feliciana falls in love with the son of a virtuous man, whose noble actions gained him the
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title of gentleman among the people, “cuyo trato y cuyas muchas virtudes le hacían ser caballero
en la opinión de las gentes” (292). The people favor judgement over purity-of-blood, but her
relatives wanted her to marry a man who was more noble than rich. The pechero tensions are felt
once again. Her misfortune, “me dio por esposo al rico, y yo me le entregué por suya a hurto de
mi padre y de mis hermanos” [gave me the rich husband, and I submitted myself to him behind
the back of my father and brothers] (293). While she is already in labor, the duped father invites
the noble Luis Antonio to give him his daughter’s hand, but she fails to come out to meet her
fiancé because she is delivering the baby she had secretlely conceived with Rosanio, her rich
lover. Her father, however, walks into her room the precise moment the baby is born. As he
hears the crying baby escaping, he draws his sword and follows the source of his dishonor. This
desire of revenge can be overcome by looking into what remains hidden, covered, and
undisclosed, like Muhammad in his cave, and which, in this episode, hides underneath the oak
tree, “este árbol servirá de nubes que se opongan a los ojos que te buscaren” [this tree will serve
as clouds that stand against the eyes of those looking for you] (295). Cervantes again includes
here an intertextual Islamic reference, this time from the Qur’an, hidden under a Greek referent,
to hide his own memories.
In Surah 19, dedicated to Virgin Mary, who, wishing to die, hides underneath a palm tree
hoping to prevent public judgement for her illegitimate pregnancy as a single woman, the tree
feeds her dates so that she does not have to talk to any humans until her mystery is revealed.
Periandro tells Feliciana of the baby and she wishes to see it for the first time, “quizá por los
paños en que viene envuelta sacaría a la luz la verdad de las tinieblas” [maybe the blankets
wrapping the baby will shed some light on the truth, today in darkness] (PS, 295). Again,
Cervantes draws on Andrea’s affair with nobleman Ovando and the rich merchant, Localedo, to
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question who breeds and who feeds Spain’s progeny as well as to display how honor and local
violence are intimately interconnected and equally harmful to the polis.
Foreigner Aursitela ignores the events in front of her and ironically insists that Spain is a
Christian, charitable land,
ya los cielos […] nos ha traído a España sin la compañía de Arnaldo; ya podemos tener los
pasos seguros de naufragios, de tormentas y de salteadores, porque, según la fama que, sobre
todas las regiones del mundo, de pacífica y de santa tiene ganada España, bien podemos
prometer seguro viaje. (297)
[The heavens have already brought us to Spain without Arnaldo’s company; we can already walk
safe from shipwrecks, storms, and bandits, because, according to the fame that Spain has gained
in all the regions of the world, as a peaceful and saintly land, we can be guaranteed safe travels.]

Auristela’s judgement is clearly incorrect, yet Periandro calls her arguments extremely discrete,
“estremados de tu discreción” (ibid.). Cervantes reinforces his irony when Feliciana does not
recognize the boy as hers, and instead wishes to join the pilgrims. Auristela offers her one of the
two cloaks she had (an intertextual play with DQ’s episode of Cide Hamete’s almalafas), and
inquires about her surname, la Voz (the Voice). Her name does not honor her lineage, but her
talent as the best singer in the world, “no me lo ha dado […] mi linaje, sino el ser común opinión
[…] que tengo la mejor voz del mundo” (299). These are two ways in which one can earn a
name, by birth or through talent. Cervantes favors the latter, like Alfonsi’s good king who
rewards the poet for his verses. He also emphasizes Aristotle’s idea of the human in a dyad of
tears and laughter, which was present in Alfonsi’s text as well as in other humanist works,
further explained in my analysis of DQ below. Feliciana’s songs could bring either joy or deadly
sadness to her audience’s heart, “si no canciones alegres, a lo menos endechas tristes” (299).
Feliciana changes her clothes and gives her jewelry to Ricla, who hides the pilgrims’ treasures
for the entirety of their travels.
As they renew their pilgrimage, they rest on a green prairie, when a man drops dead in
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front of them. Cervantes once again evokes the trope of the Sacromonte aljamiados, when
among the victim’s belongings, the pilgrims find a gold chain, a box that contains the image of a
woman (a Marian imagery), and a poem that explicitly mentions the miracle of the plaque.
Cervantes comes close to invoke a hadith to launch into a maqāma, “Yela, enciende, mira y
habla:/ ¡Milagros de hermosura, /que tenga vuestra figura/ tanta fuerza en una tabla!” [Freeze
and ignite, watch and speak:/ Miracles of beauty/ to have your face/ such strength over a plaque!]
(301). The Sacromonte aljamiado papers included relics such as St. James’s bones and Virgin
Mary’s handkerchief, as well as a Latin inscription that claimed to protect the texts’ secret until
the day when the Moorish descendents could decipher its sacred meaning. Is this what the
aljamiado manuscripts are doing in Ricla, waiting for a Moorish revival of the Iberian prophecy
and for a recodification of a Spanish Islamic-Jewish-Indigenous memory? Cervantes uses the
image of Mary to reconcile Iberian epistemic tensions.
Officers from the Holy Brotherhood, “cuadrilleros de la Santa Hermandad” (301),
supposed to protect the pilgrims, accuse them instead of murder and robbery. Again, braggart
Young Antonio takes his bow in self-defense, but many more officers arrive, taking them as
prisoners to Cáceres, where Periandro, as proof of their innocence, shows them the viceroy’s
license and the painting, and once again tells their story. This time, however, his storytelling and
documents do not save him. Instead, a letter grants them their freedom, as it explains how the
dead man had been fearsome of his murder at the hands of Don Sebastián de Soranzo. The
Inquisition awaits at his home, but Soranzo escapes to never return. As usual, the Inquisition fails
to enact justice, “quedóse el delito sin castigo, el muerto se quedó por muerto” [the crime was
left unpunished, the dead remained dead] (303). Cervantes once again draws on his own escape
many years prior to depict this episode. The free pilgrims continue on their path and hope to hear
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Feliciana sing one day, which the narrator promises will occur because no sorrow can last
forever. Like Muhammad’s songs, Feliciana’s songs promise healing. Cervantes wrote PS last
because of how long it took him to soothe his sorrows and be able to sing his nation’s dishonor
with a beautiful voice, hoping to thereby move Spanish souls to act more charitable and
hospitable coexistence.
Cervantes could have chosen any Marian shrine for the resolution of Feliciana’s
misfortunes, but he chooses Guadalupe, the most important medieval shrine in Castile and home
to a Black Madonna. Childers claims that in 590, Pope Gregory the Great sent the statute of Our
Lady of Guadalupe as a gift to Bishop Leander of Seville (2006:91). This miracle is therefore at
the crossroads between Madrid and Lisbon (92). The legend says that the statue of Guadalupe
was taken from Seville after the 711 Muslim invasion and was buried in the hills until 1326,
when the image spoke to a shepherd, Gil Cordero, demanding to be uncovered. The site became
a rich shrine and Alfonse XI built Guadalupe a monastery because she had helped him battle the
Moors. In this monastery, the Catholic kings signed the letter that granted Columbus permission
to sail overseas in 1492. The narrator describes the monastery as follows, “cuyas murallas
encierran la santísima imagen de la emperadora de los cielos […] madre de los huérfanos y
reparo de las desgracias” [whose walls enclose the saintly image of the Heavens’ empress […]
mother of orphans and respite from all disgraces] (PS, 305). Here Feliciana sings with a
motionless mouth as if she was a Marian apparition, “soltó la voz a los vientos, y levantó el
corazón al cielo […] con que suspendió los sentidos de cuantos la escuchaban” (306). Her
singing leads her audience to renounce their material senses. All hearts are moved in amazement,
except for those of her noble father and brother. The latter attempts to attack Feliciana, but her
father stops him because a shrine should not be theater for miseries, “teatro de miserias” (306).
242

This phrase takes the reader back to Ricla’s cave and to Cervantes’s own past to expose a
subterranean Iberian history and geography.
At this point, the men from Trujillo arrive with Feliciana’s husband, Rosanio. Orellana
recognized Feliciana’s father, Don Sancho—homonym to Quixote’s squire and male versión of
Cervantes’s niece—tells him, “No veis que estos agravios, antes que la pena, traen las disculpas
consigo?” [Don’t you see that these affronts call for forgiveness rather than shame or sorrow?]
(308). Sancho tempers his rage, and forgives his daughter. As in every town in Spain so far, the
mayor hosts them, but here, for the first time, the characters confess and receive the sacraments,
“confesaron sus culpas, recibieron sacramentos” (ibid.). The runaways have finally fully
converted to the Catholic faith. The episode concludes with a delighted grandfather blessing (in
curses) the child’s mother, “mil bienes haya la madre que te parió” (309), and Auristela receives
a transcription/translation (traslado) of Feliciana’s song, which calls for a multicultural,
hospitable Spain, reminiscent of Toledo’s cinvivencia. Once again, the Turpiana prophecy finds
an echo in Cervantes’s text, but instead of imagining a Muslim end, it provides an alternative
model for an inclusive, charitable, and hospitable polis, even if the Peninsula had to wait
centuries to reveal the mystery hidden inside a whispering tree.

Conclusions: A Greek-Celtic-Moorish Palimpsest Hides Cervante’s Theater of Myseries
PS’s structure reveals overlapping narrative levels that incorporate stories within stories
and worlds within a Spanish modern world. Ultimately, the frametale, Periandro and Auristela’s
performance of a Christian identity, is sustained through translation at each “check point”
through their journey as they carefully speak or remain silent in order to protect all members of
the narrative ship. Throughout this process, they become translated through time—from
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Barbarian to Chivalric to Modern times—and through space—from the underground to the seas,
across the Peninsula, and through France into Rome. Like the members of internal colonies in
Spain, the characters reveal a desire to emerge from political unconsciousness to a public
recognition; fiction makes this transformation possible (Childers 2006:158). Fuchs argues that
Cervantes (like many people of his time) uses cross-dressing and disguise to oppose a CounterReformation ideology that contests the limits of the nation (2003:x), but, ironically, the “problem
of disguise and identity [is] rarely considered within the ideological matrix of CounterReformation Spain” (ix). I believe there is more to it than just a disguise, and that behind these
masks lies an Islamic library that, like the characters, must escape its destruction and remain
silent until love, hospitality, and caritas can organize the polis for the attainment of everyone’s
happiness and not to fulfill the imperial desire of any single man, whether Aeneas or Philip III.
Until becoming Persiles and Sigismunda, a series of simulacra of identity unfold for our
two protagonists, from the first scene where the cross-dressed Periandro and Auristela recognize
their sibling in one another and are (finally) reunited while escaping a Barbarian Island in flames,
to the last scene at the gates of Rome where the unveiled lovers end their elopement and
Sigismunda mystically surrenders her virgin body to God to never consummate her carnal love
with Persiles. The main characters perform a gender script promoted by Spanish theologians and
humanist philosophers in order to protect all the people of the migrating community. The more
modern and the more Spanish they become, the safer the community gets. In Rome, they even
save a Spanish couple from their impending death at the hands of justice.
The journey could indeed be a pilgrimage, but it could also refer to the travelling
picaresque characters present in the maqāma genre, such as is the case of “Abu-Zayd in his
travels” (Abu-Haidar 2015:3). “Obscurity” and “difficulty” are important maqāmāt qualities
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(Abu-Haidar 1974:2), and Cervantes uses these concepts to criticize the violence behind Philip
II’s modernizing project of the Spanish nation as well as to “literalize the coeval captivity
departing from his own experiences” (Fernández 2000:17).
The trap of modernity and its monoculture of knowledge situate internal others—as it
does with its external colonies—in subaltern positions that make them vulnerable to war and to
expropriation, and also condemn them to a nomad citizenship. All people must walk their own
path of history. The Zapatistas must walk their own path, as Persiles, Sigismunda, Ricla, Young
and Old Antonio, and Constanza walk as nomad citizens on their pilgrim path. Through repeated
acts of storytelling, they interrupt imminent violence to mark the places where silence resides,
telling the history that they are, but kept hidden from the Inquisition. Their performance in
translation weaves a narrative ship that hosts a multicultural community of acceptance (diferente
del otro que uno era), like in the idealized times of Alfonsine Toledo and unlike the present time
of a divided La Mancha in war with itself.
Cervantes seems to reject prophecy as well as utopia. He does not seek meaning in a
Benjaminian Ur-text, where all languages converge (cf. 1968), even if accidentally as Spanish
did in the Renaissance, nor does he want to disseminate truth through the labyrinths of a poetic
infinity as Borges’s does in Pierre Ménard’s impersonation of Cervantes (cf. Borges 1971). He
discards truth and certainty to propose instead imagination as the means by which possible
worlds can eventually materialize as floating communities. Through unfolding acts of empathetic
translation that establish the veracity of their stories, as wondrous as they seem, these characters’
trust in one another guarantees the safety of their pilgrimage as well as the materialization of
their dreams. The maqāma’s multitemporal nature composes a kind of narrative that invites other
worlds to fit into worlds. In fact, the maqāma’s defining feature is the competing perspectives it
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provides, themselves translated into different metanarrative levels, each with its own
multitemporal socio-scape and their own epistemic claims.
In the case of PS, toponymy and eponymy trace a Moorish subterranean map that hides
behind a Greek and Celtic mask, to combat a dominant Roman-Visigoth-Old-Christian discourse
of exclusion. While Ricla itself hides the last literary treasures of the Moorish internal colonies in
the absence of a legitimate institution to protect the hadith, her treasures appear secretely
dispersed throughout PS: inside a cave in a Barbarian Island, in a hermit in its homonym island,
inside a whispering tree in La Mancha, or on a tower in Southern France, where Periandro
performs his miracle. The wandering community traverses the peninsula throught its middle,
from Lisbon (hometown to Cervantes’s friend in exile), to Badajoz, Cáceres, Trujillo,
Guadalupe, Quintanar, and an unnamed coastal town near Valencia, where a whole Moorish
community attempts to escape to Algiers, but fails and succumbs to flames. Prophecies and
utopias led to a barbarian holocaust, to a celtic holocaust, and to the Moorish holocaust at the
hands of King Philip II’s translatio imperii. The characters purposefully avoid England, Spain’s
discursive enemy and promoter of the Black Legend, but they also avoid the cities of Spain
(Toledo/Madrid/Valencia), where the state-sponsored local violence divided the nation from
within. Spain’s internal colonies feel threatened from inside as well as from outside.
None of these political models help people attain happiness. On the contrary, they impede
the regeneration of life. Cervantes takes Ariosto’s call to “better sing” the dishonorable stories
left out of Spain’s epic memory, not to fulfill a prophecy or to offer a promise of a virtuous citystate, as much as to listen carefully to a silence patiently waiting to be heard (in the Guadalupe
statue, the Sacromonte aljamiados, or the cross at Ricla’s cave). Cervantes invites future readers
to uncover this memory and to reorganize it beyond the grasps of the State, in orality. Although
246

all these are simply material props that mark a Crypto-Islamic socio-scape of Spain, the
storytelling guides the reader to reconstitute the silences and rearticulate memory, so that a
Moorish maqāma written by a Crypto-Jew can, at least poetically, rejuvenate Spain.
Finally, if savvy readers never get to the perpetual silences, at least, they can learn
lessons for coexistence as from any good maqāma. This important advice prevents mistakes from
being repeated. We hear stories of prophecies and utopias, but we have to ask pertinent questions
to avoid being duped, like the Holy Office and the Holy Brotherhood: Are these distracting
machinations? Where is the commentary? Who owns the truth? Who translates and for whom?
Who can be the mothers of the nation? Who is expelled? Who is wise? Why be strong? Why die
for honor? Why trust for survival? How can we love surrounded by violence and jealousy? Who
gets to be free? What story should I tell and for whose imagination?
Cervantes uses the narrative ship to provoke an event, a chronotope that reorganizes the
literary memory of Iberia beyond the trap of modernity for a Moorish coloniality to come.
Through a translation of Islamic political philosophy, Cervantes seeks happiness following alFarabi’s weaving of the practical and theoretical sciences to produce images, and following
Avicenna’s conception of prophecy as figuration, or the materialization of a collective
imagination. He hides these principles behind Renaissance tenets such as Erasmus’s new
Christian man, described in his Enchiridion, or the adaptation of Greek republican models, also
used to criticize the British monarchy in More’s Utopia. I argue that a post-humanist Cervantes
proposes that good governance, or the ideal polis, resides neither in kingdoms nor in republics,
but in a wandering narrative ship, which, following Bakhtin and Gilroy, I see as a rhetorical
intervention to reorganize a temporal socio-scape according to a haunting logic beyond the state.
Orality provides a frail framework for internal colonies to surface from the darkness of national
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memory.
While witnessing death and violence at every turn, the characters perform their identities
through invocations and remembrances, and Cervantes ironically casts their modern ontologies
as relationally below a King Philip’s Old-Christian Spanish masculinity. Their storytelling
interrupts the violent scenes of braggarts in action, and serves instead as a theater of miseries
where all the listeners’ souls move towards a peaceful silence. In our heart’s dark center lays
hidden a secret about the true history of Spain, waiting to transpire. Its haunting counters the
amnesia that leads to extreme violence. The characters must necessarily traverse the barbarian
polis of La Mancha and smuggle subaltern meanings through Spain’s center.
Cervantes overlaps historical times and geographical spaces and literary genres using the
performance of identity of each one of his main and supporting characters, all of whom have
historical counterparts embedded in Classical, Byzantine, and Moorish representational elements
that ultimately indicate Cervantes’s use of his own miseries from a time when he himself was a
young barbarian braggart, fallen victim to ealry modern divisive policies, in order to tell his
story. The narrative ship, like a Trojan horse, allows the members of the community of care to
survive, and their silences weave together an alternative map, a palimpsest in translation, so that
they can safely walk, and, maybe in their walking, create possible, alternative worlds beyond the
reach of modernity.
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CHAPTER III
MARÍA/MARÍA: POSSESSED BY GOD, DISPOSSESSING THE LAW

Introduction: Marian’s Femininity
In “Black Legend and Global Conspiracies: Spain, the Inquisition, and the Emergent
Modern World” (2008), Irene Silverblatt argues that the Inquisition provided the necessary
bureaucratic apparatus to consolidate the concept of a Spanish nation-state. This “authoritatian
political presence” (101) had an absolute rule over all conquered territories and their inhabitants.
In the previous chapters, I briefly discussed how the Inquisition and Spanish nationalism affected
the social fabrics of internal colonies within the Iberian Peninsula and external colonies in
Mesoamerica. In the Andean case, the Inquisition classified subjects according to their purity of
blood in order to manage people’s cultural guilt. Women who resisted the violent imposition on
their bodies of a nascent nation formed alliances with one another, searching for other ways to
look at the world. Alongside indigenous women, mestizo women chew coca leaves, drank
chamico, 177 and adhored Incan mommies, but were accused of conspiring against the Spanish
Crown. Silverblatt explains that, “colonial rule, inseparable from colonial cultural hierarchies,
was jeopardized by witchcraft ideologies that polluted the norms of imperial politics” (105). She
concludes, “Peru’s inquisitors intertwined stereotypes of New Christians, Indians, African slave,
and women as part of an etiology of fear and blame” (115). Racial hierarchies and international
trade negatively affected women from all casts, because global networks of power depended on
the control of women’s reproduction.

177

A jimson weed (datura) plant containing high levels of tropane alkaloids, including scopolamine that
can be used to induce hallucinations, paranoid behaviors, and delusions.
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The legal concept to access a superior (and civilized) cast was that of purity of blood. At
first Spanish law considered indigenous women as having purity of blood because their peoples
were not inherently heretical since they had not been exposed to the True God, but they were
later considered as impure as Muslim and Jewish women, whose heretic blood threatened the
Catholic faith and God’s kingdom on Earth. The Conquest was imposed on the Americas by
means of reproductive laws under the jurisdiction of the Inquisition. Thus, it comes to no
surprise that in America the Inquisition focused more on witchcraft than on heresy. Female’s
agency was limited to confined religious and domestic spaces, the convent and the home.
Decades prior to this Philippine fear of conspiracy that resulted from the British
dissemination of Black Legend propaganda through Western Europe, María Pizarro had already
allied with indigenous women to occupy a public space (Sunday’s church) behind the visual
encoding of cassocks and the orature of sermons. Her personal goal was to take revenge on her
mother and sister. As the first born, she was legitimately bound to marry, but her mother wanted
her other daughter to marry instead because she was more beautiful. As a consequence, María
had to enter a convent to clear the path for her sister’s marriage. María decided to reject her
female roles both as a nun and as a wife. Illuminist priests believed in a direct contact with God
mediated only by the Holy Spirit, provider of visions and mystical experiences. To achieve her
female independence, María used to her advantage drug-induced visions to manipulate the
illuminist priests who exorcized her into wearing cassocks and giving sermons of her own
design. She managed to control her own life as well as the visual and oral codes that reproduced
subaltern memories.
Possessed by God himself who had chosen her as his wife, she erotically played with the
minds of the priests in charge of her exorcism, making them compete for God’s messages. The
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priests satisfied her demands of houses, jewelry, fabrics from the Philippines and money. While
possessed, she performed sexual encounters with God, angels, and archangels, as she dictated
sermons, reorganized the angels and archangels’ hierarchies, and accused Rome of
misinterpreting the Holy scriptures. She also designed the priests’ clothes so that she could
inscribe palimpsestic visual codes combining within religious discourse the visual language that
she learned from indigenous women who were connected through a network of resistance. When
her Inquisition trial was complete, Lima’s church had fallen and even the Bishop had to face the
law. María’s sister never married and her mother’s honor was forever stained.
In this chapter, I analyze the palimpsestic relationship between the 1571 Inquisition trial
of Maria Pizarro in Lima (Inquisición, 1647, Exp.1) and the representation of the Virgin of
Chiquinquirá by Alonso Narváez (1563), later reproduced by Fray Pedro Bedón (1592). These
apparently disjointed archives stand as metonyms for the legal and artistic frameworks utilized to
create modern gender categories and to domesticate women in the Americas. This ontological
structure of female subjectivities still stands today. In the previous chapter, I discussed how
Marian imagery functions as a performative stage to produce ambiguous, ironic narratives that
appear to conform to a Counter-Reformation ideology, but which actually smuggle haunted
meanings from the dark side of modernity, from coloniality, into the center of empire. The
colonial/modern blueprint continues to affect mestizo, afrolatino, and indigenous women’s
ontological possibilities. Understanding this deft imperial sexual design, Julieta Paredes, queer
Aymara activist from Mujeres Creando, provides us with a methodology to acces a long memory
(“memoria larga”) that resides in the orality of the community and on women’s collective
weaving. The textures of memory scaffold threats from all colors that form layers, which
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combined, display women’s histories in a three-dimensional pattern that can be seen from many
perspectives.
In Hilando Fino (2008a), Paredes proposes to see political thinking as weaving voices
and stories to contest “interlocking patriarchies,” which, like tree-trunks on top of one another,
they fence in women’s political struggles (2008a:26). Today, the Andes occupies the center of
the debate over citizenship and competing societal model (Tapia 2007) and Bolivia prides itself
as the only country in the world ruled by a government of social movements (Ravindran 2014),
which include queer, feminist, and community-based proposals for an alternative governance.
Yet, as the first leader of the indigenous majority since the Conquest, President Evo Morales’s
governance marks the culmination of anti-colonial struggles in the defense of native sovereignty
over their lands and resources. Since the 1980s, Julieta Paredes and Mujeres Creando (MC),
began gathering to analyze the process of change happening 500 yeaars after the Conquest. Like
Cervantes’s characters in Persiles and Sigismunda, this collective shared its criticism with
mestizo communities through public performance—graffiti, street theater, and hunger strikes—
proposing performance as an alternative form of protests to violence.
Paredes argues that the Inca idealization of the tcomplementary pair man-woman
(chacha-warmi) does not account for the historical interlocking of pre-colonial and Western
patriarchies. “To decolonize gender,” Paredes insists, “means to recover and reclaim the memory
of our great great-grandmothers’s struggles against a patriarchy that was well established before
the colonial invasion (ibid.). This patriarchy stands on at least three pillars: slavery/capitalism,
war/orientalism, and genocide/colonialism (Smith 2006). To conceive a woman’s emancipation,
communitarian feminsits must depart from the histories and embodies experiences of others
whose freedom does not begin with the political imagination of the West (2008a:28). In this
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chapter, I attempt to reorient an early-modern epistemology as departing from our greatgrandmothers’ struggles, “because we women are the ones who are subordinated. Creating
equilibrium, a harmony in the community and the society, must therefore start from women”
(32). A colonial relational ontology prevalent in a Eurocentric logocentrism, by which
engendered subaltern subjects irrupt into modernity as dirty, rapeable, and polluted, mobilizes
these signifying elements that belong to a logic of genocide that also affirms that indigenpus
people are always about to disappear (Smith 2005).
Paredes organizes gender workshops in the revolutionary communities of the Bolivian
Altiplano and has begun to have international resonance as a decolonial feminist, connecting to
Zapatista, Kichwa, and US Latino struggles. Like her, many theorists and activists from the
borderlands attempt to decolonize knowledge, art, and even law in an attempt to bring
imperialism to a halt. I believe that relating archival and visual documents from the birth of
modernity to this decolonial process is a key factor for a successful building of a collective
memoria larga and that María’s performance of possession functions as a palimpsest at the crux
of knowledge, art, and law, where she encodes a three-dimensional design that encrypts subaltern
women’s epistemologies under Philippine siege. A decolonial feminist methodology helps unveil
her palimpsestic performance of possession to elicit subaltern, silent meanings that resist a
Eurocentric emergent colonial/modern gender system (Lugones 2007; 2008a; 2008b).

Land, Wealth, Bodies, Difference
Silvia Federici, revisionist feminist historian, believes that the genesis of modern
imperialism dates back to the late medieval period, when the first enclosures took place in
England (2004:11). With the European land privatized and the peasants deterritorialized, the
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economic world could have access to free laborers for the first time. Soon after, Conquistadors
and the Church privatized lands in the Americas to develop agro-industries at a global scale. By
the sixteen-hundreds, expropriation and subsequent privatization of the common lands was a
ubiquitous transatlantic practice.
Along with the privatization of land, labor relations were modernized via international
and sexual divisions of labor. The accumulation of wealth required that at least three groups be
segregated into difference via oppression: women through the witch-hunts and the invention of
the nuclear family; natives through colonialism and conversion; and Afro-descendants through
their enslavement. Once wealth and difference were mutually constituted, they generated
sufficient capital to set up a wage labor industrial economic system in Europe (Mies, 1986).178
Following Aníbal Quijano’s concept of coloniality of power, 179 Maria Lugones, feminist
comparatist philosopher, argues that both race and gender were the axes upon which difference
for capitalist production and reproduction was mapped, constituting a modern/colonial global
system of power in favor of European capitalist centers (2007:202).
To understand the economic shift that began with the privatization of land aided by
professional military violence against peasants, women, and postcolonial humans, one needs to
look at a systemic pattern of domination which developed agro-industries through slavery, the
acquisition of raw material from natives’ land and resources, and the management of female
bodies and sexualities to serve as automatic reproducers of wage labor. For this reason, Federici
concludes that “violence itself becomes the most productive force,” and that “capitalism as a
social-economic system, [is] necessarily committed to racism and sexism” (2004:16, 17).
178

With the latest wave of globalization, the industrialization has branched out to set technology instead as
the new roof on the chain of production that continuously polarizes wealth.
179
The coloniality of power can be defined as the global model of power, which is capitalist and
Eurocentered and which reproduces a colonial matrix of a social and racial classification of the world
(Quijano 2000).
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Therefore, any attempts to decolonize knowledge, culture, or the economy must first deal with
this gendered and racialized coloniality of power.
Like race, women and men were invented categories operating under a binary gender
system, which erased gynecratic (rather than matriarchal) and “third gender” institutions such as
sodomy rituals or berdache houses (Lugones 2007:198-204). In the case of women, while preColombian females had roles as goddesses, priestesses, and held civil posts, their roles in the
home were not less important. In the Codex Borgia, the illustrations feature women performing
the tasks of pregnancy, breast-feeding, abortions, and farming, all roles in the public sphere and
constitutive to power structures. In the Codex Nuttall, women are often portrayed as warriors and
rulers. As seen in these pre-Columbian visual archives, epistemologically, economically, and
politically, native women were protagonists at all times; their roles as women were public and
private at once. In contrast, based on an ideological divide of public and private space, in
Catholic Europe women were increasingly constrained to the home, in part due to the witch-hunt
which came along with exhausting regulations on marriage and female sexuality (see Federici
2004; Martínez 2008:56). Similar in function to their European counterpart, the witch-hunts in
the Americas attempted to denude native women of female social, economic, and
epistemological fabrics of power. The Inquisition and the casta system were the religious and
civil institutions set up to carry out this work.

Female Sexuality and Law
The Inquisition in the colonies was formally launched through the papal bulls of 1521
and 1522 (Few 2002:5). While in Spain the Inquisition was mostly concerned with CryptoJudaism and Crypto-Islam, in the Americas they severely penalized lesser crimes related to
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female epistemological institutions, especially after the establishment of the Holy Office in 1571.
In America, gender normativity became the focus of religious law when King Philip II removed
native heresy from the jurisdiction of the Inquisition (Few 2002:18). Unlike Jewish and Muslim
populations in the old world, American natives did not previously know the true God. They were
categorized as gentiles no infectados [uninfected gentiles] because their heresy was unintentional
(Martínez 2008:96). Therefore, the Holy Office in the colonies dealt mainly with what they
perceive to be the greatest thread to the gentile’s purity of blood, namely witchcraft and New
Christians running away from Iberian colonialism into colonial territories. Cases of native
religious heresy were prosecuted in the provisariato de indios, also known as the secular
inquisition. The jurisdiction of indigenous heresy would be contested again during the
seventeenth century (Martínez 2008:102), after the British defeated Spain’s Invincible Armada.
Maintaining the colonies safe from heretic contamination was key to the Christian
discourse that legitimized the right of Spain to possess American lands. Controlling female
sexuality prevented the mixing of gentiles no infectados with people from stained races, namely
with Jewish, Muslim, or West African descendants. It also barred the mixing between the two
republics, that of españoles and that of indios. In Europe, the Renaissance proliferation of
manuals for female proper conduct advocated for chastity and fidelity, based on the premise that
a servant must listen to the master as a wife to her husband and a child to her father (cf. Vives
[1528] 1943; León [1534] 1980). These books for women’s conduct circulated in America and,
“influenced the gender ideology that conditioned the official fifteenth and sixteenth century view
of women” (Socolow 2015:6). Women were considered intellectually inferior to men by nature,
so they were kept silent and had limited access to literacy (ibid.). The modern ideal woman
needed to be chaste, faithful, motherly, and a good Christian to maintain the purity of her blood.
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She was confined to her home where she weaved, cooked, and took care of her progeny. In
America, the molding of this modern female figure certainly benefited from Renaissance
literature such as these manuals, as well as from plays and pastoral novels, but the reinvented
Marian iconography supported this nascent modern gendered ideology beyond the confines of
writing and into the very same imagination of womanhood.
The meaning of the Virgin Mary was shifting from a symbol of fertility to that of a
passive mother, while the Franciscan mendicants began to disseminate the Immaculate
Conception as early as the end of the fifteenth century (Martínez 2008:57). If we understand this
gendered matrix of coloniality, where the passive and domestic role of women’s sexuality is
constitutive to their purity of blood, the intimate relation between religion and sexual behavior
becomes apparent. Other mutually-constituted colonial dichotomies such as state and capitalism
or civil and religious law are also revealed in this gendered structure of modernity.
The control of indigenous women’s sexuality was particularly important for several
reasons. First, it followed the mentality that heresy was rooted in a domestic sphere, as it had
been the case in Spain with converts, or New Christians. After the Jewish and Muslim expulsion
and the uprooting of their public institutions, religion relocated to control and survey, because
faith was passed down by means of cooking, singing, or dancing, activities that circumvented
childrearing. Therefore, to raise a Christian child, non-Christian cultural practices had to cease
completely, because as a coeval saying stated, “en lo que la leche se mama en la mortaja se
pierde” [what you suckle at birth, you will only lose after death] (Martínez 2008:55). In fact, not
only mothers, but even stained wet nurses were thought to contaminate the newborn, turning it
into a mestizo [of impure lineage]. Indeed, to obtain a job in the peninsula wet nurses were
increasingly demanded to undergo probanzas de sangre [proof of pure lineage]. In the colonial
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imagination, the intertwining of culture and blood were necessary components of racial purity
and casta differenciation. Indigenous women needed to be good Christians and remain purely
native for their social position to be upheld.
Secondly, indigenous women had the right to cacicazgos, and if purity of blood within
the República de Indios could be proven, the natives had privilegios de honra, often
supplemented by the right to inherit (Martínez 2008:107). Moreover, marrying noble natives
was an attractive entryway to property. While men could also pass down the right of property, it
was deemed better to mix with native women because it was believed that women’s blood was
weaker than that of men. In this sense, it was advisable for men of the better “race” or “caste” to
marry women from the weaker one, achieving the double goal of securing property, while
passing down the good nature of the Spanish race. In fact, native women were official partners
to many Conquistadors such as La Malinche was to Cortés in Mexico or Ñusta Isabel Chimpu
Ocllo to Sebastián Garcilaso de la Vega in Perú. Their status would change after the
establishment of Las Leyes Nuevas in 1542, and their offspring, the first generation of mestizos,
would lose the right to inherit their fathers’ encomiendas. 180 These properties were passed down
to the children of the Conquistadors with their new Spanish or Criollo wives. It is in this context
that the Castas system was designed to link property to a social/racial status at the expense of
women’s bodies and sexualities.
If the Inquisition played an important role regulating female epistemological
practices, civil law mostly restricted the sexuality of women, particularly toward the end
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encomendero. Capitalism, church, and civil law were complicit in the formation process of gender creation
and consolidation.
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of the sixteenth century when the races were rapidly mixing. Already in 1554, anxious
Viceroy Luis Velasco writes,
The mestizos are greatly increasing and they all end up poorly inclined and
susceptible to vices, and these people and the blacks you should be wary of. They
are so many that coercion and punishment, even regular punishment, have no
effect. (qtd. in Curcio-Nagy 2004:4)

Velasco’s anxiety reveals that the mixing of the races challenged the colonial order. In one
hand, it became increasingly harder to keep the two republics separate. Indigenous people had
to enter Spanish towns for commerce and to provide domestic services. This type of mixing,
although alarming, was not as dangerous as the presence of free blacks, mulattoes, and New
Christians in the colonial socioscape. In fact, mulattoes had commercialized native products in
Spanish towns, becoming a proto-bourgeoisie that was uprooted by a 1555 legislation that
prohibited their engagement in commerce (Martínez 2008:147).
While the mestizo offspring were imagined as free laborers, or as a proto-proletariat, the
mix Black-Indian was dangerous in many ways. According to the Leyes Nuevas, the Indian
womb bore free children, which made them very attractive for black men. Civil administrators
despised this kind of hybridization. Moreover, blacks had no opportunity to redeem their
Afrodescendant lineage, because they were viewed as Barbarians who had favored Islam over
Christianity, and who, by doing so, had forever stained their blood. Islam is inherently heretical
to the Christian nation. Their contact with indigenous women threatened the theological
position of all indigenous people, who weer viewed as non-heretic and pure of blood. In other
words, Afro-Indigenous mixings undermined the evangelization project at the core of a Spanish
colonialism.
Since the absolute separation of the República de Indios and the República de Españoles
was unfeasible and the Indians risked contamination from old heretics, controlling the
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reproducibility of women and the classification of their kin into more diverse categories such as
mestizos, mulattoes or zambos, seemed necessary for the survival of Spain’s imperial project. In
Quito, for example, the laborers who built Quito’s colonial city until the end of the Habsburg
Dinasty in Spain, declared as the first cultural heritage for humanity by UNESCO in 1979, had
to write their cast into their contracts. Like religious law, civil law focused on “women’s
sexuality, the privileged site for the containment of race/caste ambiguities” (Martínez
2008:158). Like the Inquisition and the Castas, the Encomienda also regulated gender by
collecting tributes in a nuclear-family basis, quickly eroding previous extended family
networks. Moreover, women in the Encomienda provided forced labor as wet nurses, domestic
servants, cloth spinners, and wood and water gatherers (Few 2002:19). By the turn of the
century, gender roles stood strong as religious and civil law as well as the newly capitalist-based
agro-industries increasingly domesticated women, confinding them to a private sphere and
condemning them to weave their stories in silence.

The Chronotope of Mary: A Feminine Mask
The ontological constitution of the modern category of gender arose out of both civil and
religious legislation and it was aided by literature and art, which sustained a new global,
economic system. Therefore, it is important to analyze the constitutive iconography to this
modern female subjectivity. On the one hand, Mary stands as an ideal to follow: the passive
mother, faithful and immaculate. The Immaculate Conception was proclaimed a doctrine of faith
in the Council of Basil (1431-1439) and was widely reproduced by the Franciscans. Pope Sixtus
IV established the festival in 1476, although it did not become a dogma of faith until the 8th of
December 1854 with Pius IX’s Papal Bull Ineffablis Deus (cf. Rambla 1954). On the other hand,
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the sexualized and abused image of La Malinche as a traitor has become the founding myth for
Latina women in particular and for post-colonial nations in general (see for example La Llorona
as a Mexican symbol). In this sense, the figures of Mary and La Malinche stand for something
larger. They are constitutive metonyms of “women” as a modern category, even metonyms of
modernity at large. I believe, however, that these identitarian icons go further than metonymy.
These function as chronotopes that enable the ontological constitution of modern women, whose
real identities must remain silent for modernity to function properly.
Mikhail Bakhtin first developed the chronotope as a unit of analysis. In his essay, “Forms
of Time and of the Chronotope in the Novel” (1981), he defined the chronotope as “the intrinsic
connectedness of temporal and spatial relationships that are artistically expressed in literature”
(84). In the previous chapter, I examined how Cervantes uses storytelling to craft chronotopes
that question imperial spatial-temporal conceptions. However, the affection of this connectedness
transcends literature and can be in fact found as a constitutive relationship within reality itself. It
is in this sense that Paul Gilroy further explored the dimensions of the chronotope as related to
the modern subjectivity of the African Diaspora. For Gilroy, the constitutive chronotope for the
Diaspora is the slave ship, a chronotope of passage that is the central organizing symbol of the
diasporic condition (1993:4). In The Psychic Life of Power (1997), Judith Butler uses the term
chronotope in her analysis of the formation of consciousness as produced by power structures,
which are later internalized in the self. Like Gilroy, Butler sees the chronotope as having
ontological effects, intimately relating it to identity formation and the sense of being. However,
Gilroy’s analysis refers to the Diaspora and Butler’s to the identitarian psyche of Eurodescendant women. I believe that the chronotopes of Mary and La Malinche need to be
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understood from a historical basis to help us understand the ontological condition under which
subaltern women operate today.
Chachiuhtlicue, the Mother Goddess of the Earth, was adored in Chalchiuhcueyecan, the
place where Hernán Cortés landed in 1520, renaming it as Villa Rica de la Veracruz [The Rich
Village of the Holy Cross]. Four years later, the first Franciscan missionaries landed in this very
same place and criticized the theology of the Mixtec priests (León-Portilla 2002:60). The
masculine cross penetrated the previously female sanctuary while Christian theology was
superimposed to the previous Mesoamerican Huehuetlatolli philosophy. We see here that the
transgression against the Mixtec cosmovision and ordering of space happened at both religious
and civil levels. Representing the king and the pope, civil and religious laws simultaneously
crafted gender binaries in the New World imposing Christian patriarchal values over those of the
Mixtec temporal socio-scape. Following a phallocentric European cosmovision, female roles had
to be contained to at least four responsibilities: reproducers of labor, lovers, domestic workers,
and chaste wives. The first two roles followed the dark symbolic chronotope of La Malinche,
while the latter two followed the light symbolic chronotope of Virgin Mary. These female
chronotopes stood below the Renaissance Jesus Christ, a masculine figure that humanists
reinvented, in particular Erasmus of Rotterdam, through his conception of a modern new man. 181
As briefly discussed in the previous chapter, Rotterdam was counselor to infant Charles
V, future King of Spain. Although having many theoretical similarities to Martin Luther,
Erasmus ultimately remained faithful to the king and to the pope. He represented a threat to
neither religious nor civil law. On the contrary, he played a key role shaping the humanist
mentality of Europe and a modern citizenship based on the individual, but still conforming with
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Roman law (Nauert 2003). During his time as King, Charles V convoked the Council of Trent
(1545-1563), the Ecumenical Council of the Roman Catholic Church that established the norms
of modern Catholicism to oppose and contain a rising Anglo-Saxon Protestantism. Erasmus lies
at the basis of a hierarchical differenciation legally established at the Council of Trent (15451563), which marked Barbarian as subjects and as others, as discussed in the previous chapters.
Like in the previous cases, the Andean rebranding of Jesus (and of Christianity), serves as
another comparative counterpoint that helps unveil a Spanish imperial grammar that repositions
people who, as subjects, must address the West in its own language and through its cultural
forms.
Erasmus humanized this reinvented eraly-modern Jesus. Within the Church, the
celebration of his body became increasingly significant to the Catholic faith. For example, the
Corpus Christi was an important festival that celebrated masculinity at the expense of women by
creating a natural relationship of subordination, which associated them with nefarious animals
such as the serpent. These processions featured evil creatures, in particular the tarasca, a serpentlike demon that devoured maidens who then had to be tamed by the Virgin Mary in order to be
saved (Dean 1999:12). The Council of Trent (1545-1563) instituted this festival in 1551 to
represent the Christian “triumph over heresy,” connoting a relational superiority of Catholicism
over both Protestantism and Islam. It became so central in the liturgical calendar that it was
known as “the Thursday that shone more than the sun” (Dean 1999:9). Ironically, the celebration
of the male body and the symbolic containment of women followed Juliana of Liège’s
premonition during her sleep. She dreamed of a full moon with a black scar, which to her meant
the absence of a celebration of the body of Christ. In 1261, Pope Urban IV passed the bull of
Corpus Christi, which by the sixteenth century had become the most celebrated day in the
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Catholic calendar. A woman’s dream led to canonical changes of great repercussions for
Christian gendered relations.
While the masculine body is adored, women are first swallowed by snakes, then turned
into the form of beasts, to finally be tamed by Mary. Taming monstrous women was a necessity
for a Christian triumph over heresy. The conversion of vile women into chaste wives who
mimicked the virtues of the Virgin was constitutive to the conversion of all infidels into
Christianity. Besides the tarasca at the Corpus Christi, the serpent appeared in the iconography
of the Garden of Eden and at the feet of the Our Lady of the Rosary. There is a conflation
between the serpent and the Ottoman half moon, which also features at this Virgin’s feet.
Sometimes the Virgin stands on top of both moon and serpent as in the case of the Virgin of
Quito, which would become a central iconography for the taming of the Native American shrews
by the end of the sixteenth century.
Our Lady of the Rosary is a Dominican marian image named after her rosary as a means
of prayer. St. Dominic experienced this Marian apparition in the early thirteenth century. In a
1520 papal bull, Leo X instituted the rosary in the liturgy. The image of Mary holding the rosary
became a symbol for the Dominican order. Pope Pius V called her Our Lady of Victory for her
protection of King Philip II during the Battle of Lepanto in 1571, which marks the beginning of a
Christian containment of an expanding Turk Ottoman Empire and the first defeat of Algier’s
corsair fleet. Although a coalition of Christian kingdoms fought in Lepanto, it is remembered as
a Spanish victory enabled by Our Lady’s miracle. She appeared at the battlefield at the same
time as the pope was celebrating a rosary procession in St. Peter’s square in Rome. This religious
icon is therefore deeply Christian, patriarchal, and imperial. When the Spanish priests saw the
ubiquitous Native American iconography of female goddesses and priestesses represented
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through serpents, they found an entryway to question their religious standing, claiming they were
heretical. This excuse allowed them to control female bodies and their reproduction. The Church
systematically imposed Virgin Mary’s chastity, loyalty, and her childrearing skills onto the social
fabric of conquered populations. The icon of Our Lady of the Rosary easily found a privileged
position in the Spanish colonies.
While Quito celebrated the Corpus Christi in June, 1594, Dominican Friar Pedro Bedón
was founding the Guild of Our Lady of the Rosary in Tunja after escaping the Alcabalas Revolts
that will be analyzed in my last chapter, dedicated to localize the gendered coloniality of the
Real Audiencia de Quito (cf. Lavallé 1997). The Dominican Order introduced the representation
of Our Lady of the Rosary to America (see, Appendix, Figure A 3.1). In 1513, the Council of
Indies gave orders to a Dominican vicar to purchase this virgin’s images to spread them across
the Americas (AGI, Indiferente, 419, L.4, fol. 198v.-199r.). Presumably, these images served as
models for reproduction in the colonies. In 1562, Tunja Dominicans commissioned a painting of
Our Lady of the Rosary to Alonso Narváez (see, Appendix, Figure A 3.2). The legend goes that
after the painter died, the niece of Tunja’s encomendero, María Ramos, found the image in poor
condition, losing its color as it decomposed among cow and sheep manure. After praying and
crying for the virgin to renew herself, the icon came to life, but not in front of María; she
appeared to Isabel, an indigenous woman who was carrying her child in her arms (Alvarez
1986:15-21). By choosing Isabel over María Ramos, this aesthetic and ideological colonial
intervention forces a modern identity based on childrearing, pairs off indigenous Isabel, and by
extension indigenous women, with Mary, the epitome of Catholic motherhood.
Like Isabel in Tunja, Indian Juan Diego witnessed the apparition of the Virgin of
Guadalupe on Mount Tepeyácac in 1531, homonym to the Black Madonna in Spain, referred to
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in the previous chapter (see, Appendix, Figure A 3.3). In 1535, the Dominican Lady of the
Rosary showed her image to the conquistadors in Cuzco during its Spanish siege, replicating
Lepanto’s miracle. The first church in the Inca capital was built at the site of this Marian
apparition and the future cathedral was built adjacent to it. Today, the church is known as
Capilla del Triunfo [The Chapel of Victory] (Dean 1999:27). This apparition is reproduced by
postcolonial, indigenous writer Guamán Poma de Ayala in “Conquista, Milagro de Santa María”
where she is portrayed riding an angel and a cloud, while throwing dust to blind the Incas and
secure their defeat (1617:402). The virgin is incontestably an imperial endeavor, which manifests
herself to both Spanish and natives alike, but when it appears to indigenous peoples the
apparitions function to mark the places of a Spanish map, emerging on print from visions and
paintings. While the Virgin manifested her image to native people in order to enforce a subaltern
identity with regards to the colonizers through the dissemination of this religious iconography,
she appeared to Spaniards in situations of war against the infidels (Lepanto, Mexico, Lima) to
ensure their victory and to legitimize their conquest over Islam and pre-Colombian cosmovision
and epistemologies (see, Appendix 3.4). In both cases, Mary’s miracles enable the subjection of
indigenous people to a new colonial order.
The iconography of Narváez’s Virgen de Chiquinquirá (1562) is concordant with this
burgeoning colonial order. His royalist Virgin holds a central position and is accompanied by
Saint Anthony of Padua to her right and by Saint Andrew, Peter the Apostle’s brother, to her left.
Saint Anthony of Padua, the saint of the Encomenderos in the Americas, was a Franciscan
missionary who sought to convert North African Moors into Christianity. He travelled to
Marrakesh, Morocco, looking for martyrdom, but failed to be killed so he travelled to Sicily
instead. He returned in poor health conditions to his country of origin, Portugal, where he lived
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in anonymity among Franciscans until his death. His relation to this Virgin is best exemplified by
one of his encounters with the devil. The devil had come to his sleep to strangle him and,
summoned by Padua’s prayers, the Virgin had come to save him. On another occasion, a guest at
the saint’s house saw Padua talking to an apparition of baby Jesus who, with great shine and
divine beauty, was standing on top of a book. 182
This iconography distinguishes him in this portrait, as Padua’s saint holds the book with
the infant floating over it. He also holds the palm of martyrdom, even though he was never a
martyr in the proper sense of the word and wears his brown Franciscan gown. Art historian
María Cecilia Álvarez seems to think that this palm was an iconographic mistake given
Narváez’s poor education (1986:24). I believe that religious artists disseminated a religious
ideology through the America’s, but lacked an adequate training in hagiographic iconography
because they lived in the distant colonies, so that early modern Andean religious art from its very
beginning incorporates its own visual elements, often plants and animals, to reflect the local
context. Indegenous visual codes also creeped into the art and architecture, so that instead of
hybridyity, I prefer to see an aesthetic resistance to a Spanish control of the people’s religious
experience.
The second Marian companion is Saint Andrew, a symbol of Christianity under Islamic
threat which resonated loudly in the early modern context. He was the founder of the See of
Constantinople and became this city’s patron. This city had fallen to the Turks in 1453 at the
peak of Ottoman’s expansionism. Saint Andrew was Jesus’s first chosen disciple and one of the
twelve apostles. He introduced Jesus to his brother Peter, the first pope. Andrew was allegedly
crucified in Patras. Since the fourteenth century, he appeared carrying the crux decussates also
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known as Saint Andrew’s cross in the shape of an “X,” but in the Andean painting his cross
forms a “Y,” which according to Álvarez reveals its archaism (ibid). He holds an open bible.
During the sixteenth century, when people convicted of heresy had to perform the “autos de
fe,”—a public humiliation that allowed a brief reconciliation with the church—the convicted had
to wear a yellow sanbenito marked with St. Andrew’s Cross, before being tortured to death
(Martínez-Bonati 1984:37). This visual admonition reminds indigenous women that their
survival depended on their chastity and childrearing skills, or else they would bear the mark of
St. Andrew’s cross.
While Andrew as the first Byzantine Bishop symbolizes the beginning of Christianity in
Constantinople, Padua represents its expansion into North Africa during the Middle Ages. The
saints frame the Christian temporal socio-scape across the Mediterranean Sea, which visually
anticipates a future expansion across the Atlantic. The saints’ images are subjected to the
presence of the Virgin, which occupies the center of the painting because the focus of religious
law in the Andes is on the control of women’s bodies and episteme. Thus, the triumphant triad
against heresy from Constantinople to Morocco serves as a cautionary tale to indigenous
populations in the Americas. Indigenous subalternity connects Amerindians to the Muslims of
the Mediterranean from its very inception.
Mary stands at the center of the representation. She holds a scepter, Jesus, and the rosary.
She stands above a waning moon, a symbol related to Islam as well as to native femininity. Her
position as a queen of heaven reminds the audience of her victory over darkness, of religion over
the infidels, and of masculinity over femininity. Like the Black Madonna of Guadalupe featured
in PS’s episode of Feliciana de la Voz discussed in the previous chapter, this wooden image has
nails to receive kind donations in the form of jewelry from her followers. Her gaze is fixed on
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baby Jesus, the real authority in the painting. Her rosary reveals her name and affiliation to the
Dominican order. This religious propaganda reminded natives that the Catholic Church was now
in charge of America, as it claimed to be in the Old Continent.
During his stay in Tunja, Bedón reproduced Narváez’s image, now known as the Virgin
of Chiquinquirá. It currently resides in the Franciscan convent of San Diego in Quito, and was
possibly offered as a gift for the convent’s founding on June 28th, 1598. When Bedón
reproduced his Virgin, she acquired new meanings. The initial intertextuality to the Fall of
Constantinople had acquired the victorious tone of Lepanto. It now referred to the Virgin of
Victory and to the Christian triumph over Islam and a solidification of the Mediterranean as
their frontier. Bedón’s image served as model to future virgins depicted in murals, sculptures,
paintings, and in other media through the colonial Andes. Bedón’s Virgin of Chiquinquirá was
paraded in processions as late as the eighteenth century featured as a painting within another
painting of the religious event and was also mentioned in a testament from 1717 (Crespo and
Vargas 1977:16; see, Appendix 3.5).
Her image found resonance in many other virgins. It is possible that this virgin was the
model for Antonio de Legarda’s Virgin of Quito, which looks identical except for the missing
child and the added element of the serpent at her feet. Along with Diego Robles, Bedón later
painted images for Quinche, Guápulo, Cisne, Oyacachi, and Cicalpa. These virgins still
summon their followers in today’s Ecuador. I have personally attended the processions of El
Quinche and El Cisne, where pilgrims walk on their knees for days praying to see their
miraculous image and ask for a favor. Jesuit art historian José María Vargas writes, “[Bedón’s]
images became miraculous images” (1965:94). By the turn of the century, a Royal Decree to the
Dominican provincial head named Chiquinquirá eternal patroness of the Dominican Order in
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Quito with the objective of increasing devotion in those highlands (AGI, Quito, 209, L2, fols.
136r-136v). Whether he was motivated by conviction or by a need to promote indigenous
participation in civil life, is hard to say. But Bedón introduced the Virgin’s adoration to the Real
Audiencia de Quito and spread it through the northern Andean corridor. This image is just one
example of the many icons utilized to ontologically subject women (and their communitites) to
the new colonial/modern order in the Americas as they had done with Jewish, Muslim, and
Christian women in Spain.
A faint indigenous conversion to the Christian faith inspired a proliferation of miracles as
necessary tools to foster a more rapid and candid conversion of indigenous people. In the
Catholic world, most miracles occured (and continue to occur) as Marian apparitions. This early
modern articulation of conversion around a female figure is not accidental. It follows a logic that
emerged from the context of eradicating Crypto-Judaism and Crypto-Islam in the Iberian
Peninsula. This process revealed how difficult it was to separate culture from religion. Moreover,
Mary was Immaculate (she showed no stain); her purity of blood was uncontested. She embodied
the many characteristics that subaltern women needed to demonstrate in order to maintain a
decent position in society, and in the case of Jewish and Muslim women, to remain at all living
within Spain. Marian imagery was introduced with such force that her apparitions continue to
occur on a frequent basis and she remains the central figure of adoration in Latin American
Catholicism today. Moreover, in the early modern Andes, religion became a textual matter,
contained within the Bible’s double representation in writing and through painting. The orality of
women became heretical in nature unless it took cover under the mask of Virgin Mary. Thus, the
domestication of women came along the silencing of their voices, only heard as echoes contained
within Marian palimpsests.
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The Chronotope of La Malinche: A Miscreant Mask
The chronotope of La Malinche counter-balances that of Mary. To fully understand the
development from La Malinche and the Virgin into today’s Latina co-constitutive foundational
figures, we have to first review pre-Conquest female deities and understand their subemerged
meanings within a colonial matrix of gender. Indigenous epistemologies fade behind the mask
of the mestizo, but through an iconographic analysis, the haunted meanings can resurface even if
as fragments. According to Mexicanist Miguel León-Portilla, the name Malinche derives from
that of deity Matlecueye [woman-with-blue-skirts], commonly known as Malitzin (2000:112).
In the Aztec calendar, Matlecueye’s alter-ego was Chalchiuhtlicue [she-who-wares-the-jadeskirt], deity of the day 5 Serpent. This goddess of the running water was often associated with
serpents in her iconographic representations (Borgia, plates 11, 17, 20, and 23). Another female
deity, Tlazoteótl, goddess of filth and of the earth, was mostly associated with felines, but
sometimes she also appeared depicted with serpents (plate 14). Finally, Coatlicue wore a skirt
whose design was constituted by swimming serpents. She was the mother of the 400 stars 183 and
of Huitzilopochtli. She is often referred to as Tonantzin, “our mother,” an epithet also attributed
up to our days to the Virgin of Guadalupe (Paz 1950:85; León-Portilla 2000:113). The Virgin
Mary serves as a stage to smuggle ambigous meanings, just like it did for Moorish populations
in Iberia and to Cervantes’s female characters in Persiles and Sigismunda.
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All Mesoamerican Nahuátl goddesses are connected to serpents and to water in one way
or another due to their role as providers of life and death, a process of either coming from the
underworld or going into the sky. Serpents can climb trees and swin under water and explore
both worlds. In colonial Mexico, Malitzin fused with Malinche who came to be remembered as
a negative figure. Spanish chronicler Bernal Díaz del Castillo described her role in the Conquest
as their great protector and mother (1999:147), subjecting her to Marian values. But soon after
she lost her utility to the Conquest, she was discarded, for which reason she is remember as
having betrayed her people for the benefit of who, in turn, betrayed her. Mexicanist Octavio
Paz underscores, “Lady Malinche is the symbol of surrender, Cortés’s lover. It is true that she
gives herself voluntarily to the Conquistador, but, as soon as she stops being of use to him, he
forgets her” (emphasis added; 1950:3). La Malinche evokes treason, fear, and abandonment. On
the contrary, Mary’s epithet of Tonantzin conflated the two goddesses to erase the presence of
the serpent and her original sin. Her nickname passed down through orality by the masses,
although it had no legitimacy within the colonial order, which would rather destroy any
remnants of idolatry. Orality provides a marginal space to encode another kind of narrative that
points to another organization of time, space, and memory.
The new civil and religious colonial matrix condemned female deities, who often
appeared represented with serpents. In the Aztec cosmovision, these animals were recognized
for their ability to move from water to earth, up and down the axis mundis that connects the
Heavens with the Underworld. This special feature of the serpent is ubiquitous in preColumbian mythology. It holds the same value among the Huao Terero people in the
Ecuadorian Amazon today, whose myth tells of a serpent that fell from the sky and split in two
when it landed on their forest, which made them the legitimate humans to protect the land as
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opposed to everyone beyond their territories, who were considered cowudi [cannibals]
(Carcelen-Estrada 2010:67). Serpents almost always appear represented as dual-figure in
archeological artifacts found throughout the Americas. Locally in Abya-Yala, serpents were
also related to water and to death; they enabled life and held the power to destroy it. While La
Malinche and Virgin Mary carry over some qualities from Indigenous goddesses, instead of
transferring the ambivalent powers associated with the triad of serpent-goddess-water, the
colonial female subjectivity was mostly reduced to Eurocentric hierarchical dichotomies, such
as good and evil, chastity and treason, female and male, or public and domestic, as determined
by civil and religious law.
In this dialectic, hierarchical order, the Virgin and La Malinche oppose each other as
much as they complement one other. The Virgin’s purity of blood has been granted by God
himself, through what came to be known as the Immaculate Conception, after the miraculous
process by which she conceived Jesus with the help of the Holy Spirit. By the end of the fifteenth
century, Franciscan friars had popularized this Marian celebration. Moreover, as described
before, Mary was intimately connected to imperial victories, a symbolic value that continued to
operate during the processes of nation formation through many manifestations of her promise of
freedom and other utopias (Alarcón 1989:58). As a Chicanx myth in migration, Tonantzin
metamorphoses into Guadalupe’s sublime essence, who is capable of transporting us in time to
an untouched original past or to an unreachable future beyond human time (61). The Virgin
soothes the colonial pain because the subaltern subject seeks comfort in her maternal lap (62).
Finally, her self-sacrifice constitutes another positive attribute in our modern imaginary of the
perfect mother (52). In this colonial matrix of gender, Mary stands above all females as epitome
of the ideal woman.
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Unlike Virgin Mary, La Malinche embodies the negative aspects of modern women. An
enslaved woman, passed down from man to man, from defeated to conqueror, she came to
represent the sexualized indigenous lover, abused by the white Spanish colonizer (and by
subsequent imperial masculinities and their interlocking patriarchies). Each woman stands at
opposite ends of the Hegelian master/slave dichotomy. La Malinche did succeed in her burden to
better her race by mixing up (with Spanish men, of better and stronger lineage). However, she
presumably abandoned her illegitimate son to go live with her legitimate husband before
vanishing from historical records. Through these violent acts, one as victim, the other as
perpetrator, La Malinche sacrificed her child for the father and her land for empire.
According to Paz, the betrayal of La Malinche resides on this abandonment of her
offspring, which has determined the modern Mexican ontological condition as the orphans of the
Chingada (1950: 74, 85). The brutal conception of Martín Cortés, symbolically the first mestizo
[of mixed lineage], also signifies the raping of the land. While Tonantzin Guadalupe consoles the
subaltern for having lost their land and promises a utopian heaven, mestizos cry for their
orphanhood, for the rape of their mother, La Malinche, and the alienation from their land. Both
images are combined in the Chingada, a dual figure Eve-Malinche that opened the paradisiacal
land to outsiders while tainting with sin the American lineage of colonial Spanish descendancy
(88). The subaltern subjectivity was therefore conceived as negative and negated, and always
trying to overcome this exile at home (ibid.).
However, La Malinche’s true sin resides on her ability to speak, to be “la lengua,”
although ironically her voice is absent from all historical records. It is this spectral function that
has redeemed her figure among Mexican and Chicana feminists. After all she is the Conquest’s
interpreter and an important cultural mediator. As a translator who can manipulate language and
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speak, La Malinche is not betraying her children as much as performing her cultural function as
a submissive silent mother, thus undermining the social contract of the new colonial order
(Alarcón 1989:62). For Chicana intellectuals, she is a symbol of resistance and negotiation.
Alarcón notes that the mythical readings of Paz and Carlos Fuentes 184 that described her as a
passive recipient of the Christian based eroticism characteristic of the master-slave sexual
relation, is later contested by Mexican feminists such as Elena Poniatowska and Rosario
Castellanos, and by Chicana feminists such as Adelaida del Castillo and Cordelia Candelaria.
Mexican and Chicana theorists redeem Malintzin as the founder of a new race, defying
the expectations of the newly constructed gender roles (Alarcón 1989:68). In this sense, she
would be undermining the civil law that separated the two republics in order to prevent
miscegenation and showed us the radical power of interracial relations in modern racist societies.
To this, I might add that La Malinche has been constructed as a negative figure because she set
the power of resistance in the loci of orality, contravening against the sacred nature of the written
text as a means of colonial power. This intimate relationship between writing and colonialism
was largely explored in Homi Bhabha’s The Location of Cultture (1994). La Malinche
transgresses what Bhabha calls sly civility, refusing to take theological or linguistic sides; she
escaped her ambiguous position by standing outside of the system.
La Malinche disappeared out of the Cortés’s live and out of all historical records. Maybe
she was gone to heaven or to the underworld like an Aztec snake who navigates the access
mundi invisible to the naked eye. Her absence contests the colonial matrix as well as hybridity
itself, because it escapes the undecidable ambiguity of her position as a sign for a
colonial/modern gendered matrix of power. Although she betrays and is betrayed, she refuses the
184

He rewrote Paz’ version of Malinche in “De noche todos los gatos son pardos” (1970), and his image is
very negative as well. Alarcón is critical of both depictions of Malinche from a nationalist masculine
perspective.
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ambivalent position of reinventing oneself within the grammar of modernity, which disseminated
the Bible or Spanish patriarchy for that matter. By hiding away in orality and in invisibility,185
La Malinche refused to subject herself to the laws of hybridity, which in the Latin American
modern context has served as an excuse to orchestrate genocide and Afro-Indigenous structural
exclusion from the nation. Today, the historical character is only accessible as a myth or as a
specter, merely as a chronotope that gets mobilized to reflect on the present and imagine
alternative futures.
Gloria Anzaldúa recovered the idea of rebellion as located in the tongue in “How to
Tame a Wild Tongue” (1999). This Chicana philosopher thinks about the purity of language as
related to the purity of blood, both constituting her identity as marginalized at the borderland.
Here, Anzaldúa reflects on the connection between her race and her language, and ties these two
axes of her being to a third element: her migratory displacement. Moreover, the text has lesbian
undertones which make the orality of Anzaldúa even more transgressive than that of La
Malinche. However, while Anzaldúa talks about the enforced silence upon her inferior subject
position given her race and language, La Malinche does not choose silence as much as orality, a
historical silence that is nevertheless reproduced at the margins of modernity from one
generation to the next through storytelling, in each performance of memory. Finally, in the
Chicana-Spanglish context, Anzaldúa clearly advocates for cultural and linguistic hybridity,
while La Malinche prefers to dodge the colonial ambiguityto remain as an undecided specter.
Synchronically supported by strong female deities such as Matlecueye, Tlazoteótl, and
Coatlicue and the magical Aztec triad woman-serpent-water, the colonial Eve-Malinche dyad
stands in opposition to Virgin Mary. Not only were female spiritual and epistemological fabrics
185

This strategy of isolation and invisibility is the one that allowed for the last Native Americans to survive
in the depths in the Amazon. However, they can no longer resist the encroachment of globalization and the
coloniality of power.
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threatened, their sexualities controlled, and their roles rendered domestic and unpaid; Latina
women are still subjected to the whitening of their race by a social pressure to mix with
foreigners, reproducing ad infinitum the raping of their land and the abandonment of their
children, now through new processes of migration and deterritorialization. These are the longterm consequences for the female subaltern subjectivity under the coloniality of gender, which is
why I take on Julieta Paredes’s invitation to investigate the embodied experience of women and
weave with their voices “the struggle and the political alternative proposed by any woman
anywhere in the world, in any era of history, who has rebelled against the patriarchal system that
oppressed her” (2015:8).

Female Resistance: The Case of María Pizarro
Paredes’s decolonial feminist methodology implies treating a subject carefully,
concretely, and in detail, to develop new communitarian patterns through careful thinking and
weaving (Paredes 2015:2). Despite the violence against indigenous women during the Conquest,
they found ways to resist their encroachment. Women recreated “clandestine and illegal preColumbian religious practices to resist conquest” (Few 2002:5). Although subaltern means of
expression had limited access to the press or to the incipient European sciences, their
epistemologies were orally and visually encoded in messages of defiance to the burgeoning
capitalist world-system. One example of such resistance can be found in the expedient of
Inquisition Case 1647. The Inquisition charged María Pizarro with witchcraft the same year that
this institution lost jurisdiction over indigenous heresy, and started focusing instead on women’s
sexuality. Although this document narrates her condemnation and death, witness testimonies
decribe her strategies of defiance to both church and state by claiming a privileged spiritual
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position. Unlike La Malinche, Pizarro does perform her sly civility, conceptualizing her
postcolonial resistance in hybridity while playing with the signifying codes of the colonizer to
produce a palimpsest that reproduces subaltern epistemologies.
If we read the more than five hundred folios of her case, we learn that her “being” a witch
brought down many priests in the Viceroyalty of Peru who were later charged with heresy by the
Inquisition. Regarding this case, the Inquisition even interrogated the Bishop of Lima, Friar
Pedro de la Peña. For this reason, this case has caught attention among historians, who have
almost exclusively dealt with the priests’ social standings, their relation to the Humanis
illuminist movement, their position in the Las Casas-Sepúlveda debates, the different juridical
stages of the case, and the religious aspects transmitted through the depositions (see Toribio
Medina 1956; Huerga 1986; Lockhart 1986: Castañeda and Hernández 1989; Tardieu 1986;
Abril Castelló 1992; and Millar Carvacho 2007). Thus, Pizarro’s role in the case has only been
studied tangentially; she has never been the center of study. Taking a decolonial feminist
perspective, I will shed some light on Pizarro’s discursive interventions through her performance
that contest an emerging colonial gendered matrix to show how she played with the dominant
discourse to claim her freedom and live her life outside scripted early-modern gender roles.
Although little is known about Pizarro, we can safely deduce that she held pureza de
sangre since she bears the title of doña. In this case’s indictment page, we read, “Dona Maria
Piçarro difunta vezina de la ciudad de Los reyes que fallescio en las carceles secretas de la
Inquisicion de la dicha ciudad de los Reyes” [Doña Maria Pizarro, deceased, citizen from the
City of Kings, died while in custody at the secret jails of the Inquisition, in this city of Kings]
(Inquisición 1647, Exp.1, fol. 1). This archive provides a simultaneous glimpse at her birth,
death, and casta. Like La Malinche’s son, Martín el mestizo, Pizarro belonged to the first
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generation born to Conquistadors in early modern America. Her file reads, “Doña Maria Piçarro
hija de Rafael Linares Miño” [Rafael Linares’s daughter] (Inquisición, 1647, Exp. 1, fol. 3v).
Rafael Linares was a Conquistador, yet, she never mentions her conquistador father in her
confessions. This ancestry could grant her privilegios de honra, which could explain her
entitlement as doña. Instead, she chooses to erase her Spanish ancestry from her testimony.
Besides her Old Christian lineage, the documents shows that she died in mysterious
circumstances in jail. Pizarro rejected her social and religious status by defying her preestablished female roles, thus refusing to reproduce the gendered colonial matrix on her body
and subjectivity. She paid with her life for her freedom.
According to historian René Millar Carvacho, Pizarro was illiterate (2007:381). Her
mother had been opposed to her education, although Friar Pedro del Toro’s testimony revealed
that she had been in the Convent of the Incarnation, and therefore must have had certain access
to some sort of literacy (382). Pizarro’s own testimony agrees with Millar Carvacho. She
claimed that she barely knew her basic prayers and had forgotten her commandments. Fray
Alonso Gasco often described her as having a clumsy nature, “natural torpe” (Inquisición,
1647, Exp. 1, fol. 5v, fol. 22v). Indeed, the case documents and the historians’ readings
epistemologically undermine her by portraying her as passive, intellectually impaired, and in
need for others to speak on her behalf. Although her performance of a gender-social-racial
freedom attempted to resist the colonial engineering of modern society in Peru, its meanings
have passed down in history resignified by a modern coloniality of gender.
The representation of her evil figure, one who needs to be tamed by the Virgin (and the
church) incarnates the Malinche/Mary dual chronotope for a Latina identity as formed by the
coloniality of gender previously described. Possessed by demons, saints, and animals, Pizarro
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was seen as a bad example to correct, and the goal to “fix” her motivates the friars to act, “ya
tornava a aver publiçidad del en el pueblo y ayudalla de que se hazia y dar mi pareçer tratase de
que la llevasen a la yglesia a exorçisar y porque en un manual dize que ante el sancto
sacramento y fuere a se saquen” [the news were spreading in town and help was needed so I give
my opinion that she should be taken to the church to exorcise [her demons], because a manual
says that this has to be done in front of the sacred host and she should go there where they would
leave] (emphasis added; ibid, 4v). The church must intervene because news spread fast in
colonial towns, and has the potential to pollute the polis’s honor through Pizarro’s orality.
Moreover, the friars ascribe to her natural disposition to demons and to the devil her incapacity
te excert her will to seek council, (good/god),
muchas vezes se ponía a pediralla y persuadilla a la moça el volviese a dios y dexar los
demonios porque se entendia que en ella avia en esto gran ffalta y ella les desearia los
sermones quel armado sobre este caso le hazia que con ser ella de su natural torpe y
tanto que dezian aquellos padres que despues que se descubrieron en ella los demonios
le avian enseñado las oraçiones della yglesia que no las sabía.[…] esta miserable no
puede / o no quiere. (Emphasis added; ibid., 5v, 9v).
[in many occasions he took it upon himself to beg and persuade the young lady to return
to God and abandon the demons because it was clear that in this she was at great fault,
and, since she had a clumsy nature, she desired the sermons that the man in armor gave
her regarding this case, and among all the things the priests told her after the demons had
revealed themselves through her, they taught her the prayers of the church, that she
ignored; this poor miserable cannot do it or does nto want to.]

In the previous passage, we see that the friar connects her inclination to the demons to her sexual
desire. This evil will/sexual desire is her ffalta or defect, a moral lack that links her to an
intellectual incapacity, her natural torpe.
Because of this intellectual and spiritual impairment, she is unable to speak or think on her
own, and therefore all the words that come out of her mouth are attributed to demons and saints,
“le conjuro que qualquier espiritu que fuese bueno o malo que hablase por aquella moça” [I
conjure up whatever spirit, good or evil, who would speak through this young lady] (7r). Even
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when coming from hell, these voices hold a better epistemic position than Pizarro does as a
woman. Similarly, the priests teach her the prayers of the Catholic faith. The silencing of her
voice and the role of male figures speaking on her behalf appear as recurrent themes, “este
demonio de forma que unas vezes mostrava estar dentro de la moça y hablar y responder por
ella” [and so it was that this demon sometimes appeared to be inside the lady and speak and
answer for her (emphasis added; 3v). Finally, whenever her voice manages to take an expression
of her own, her words cease to signify and resemble the moaning of an animal.
Like her mind, her body is gendered. She is objectified at various levels. First, she is
rapable. She is constantly penetrated by demons and saints, while the exorcists counter-balance
these intrusions by tying her to her bed and torturing her, “lo veya que andava fuera paseandose
y mostrava temor [ella] quando dezia que venia a entrar en ella y asi mismo se salia y entrava del
modo de que hera trabajo de que rrespondiese quando estava fuera y mandavale [el fray] que
entrase y diese razon porque avia entrado y que se saliese y la dexase libre” [He saw that he was
outside walking and she showed fear when she said he was coming inside her and when he came
out and got in again so that it was difficult for her to respond when he was out so that [the friar]
ordered him to enter once again and explain why he had entered in the first place and to come
out and let her free after that] (emphasis added; 3v-4r). In the previous passage, we see the
frequency of these penetrations, and how even the priests command the demons to enter her
body, while she is scared. Later in the case, she is literally penetrated by a friar who impregnates
her. This child was never born.
Secondly, her body is described as fantastical (5v). She is capable of externalizing
demons, which become materialized for the friars in the smell of a tropical/aphrodisiac fruit,
guayavas [guava] (Psidium spp.) (7v). The symbol of this fruit in our contemporary imaginary is
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best expressed by Gabriel García Márquez who claims that, “One can reduce the whole enigma
of the tropics to the smell of a rotten guava” (2005:53). Another tropical fruit used by the
demons to tempt her is the lucuma (Pouteria lucuma), and the priests imposed a prohibition on
her diet of this and other dangerous foods (13v). Tropical fruits and other elements coming from
the East were common metonyms for the devil during the Counter-Reformation.
In Orientalism (1978), Edward Said has argued for the development of the Orient
imagination and the discursive construction of Europe. In literature, the Orientalist devil is
mostly developed in the Faust, first written in Germany by Johann Spies (1587) and re-written in
England by playwright Christopher Marlowe (1604). 186 In these texts the devil is materialized in
the form of smells and it is associated with Orient—tropical weather and landscape. Although
Pizarro’s case precedes these Fausts, she has a pact with the devil because she had lost faith in
God (7v), and she never attributes any evil nature to the fruits. Other orientalist elements include
the bestiality of Barbarians who live in a state of nature. Her demons smell like guayava (8r),
offer her lucucmas (13v), and give her other tropical fruits (7v); they come from hot weather
(4r), and live in cliffs (8r); they also grab her by her knees pulling her down towards hell.
Opposed to the demons, Maria characterizes an antithetical guardian angel who wears
conquistador armor (5r) and holds a flag of victory (9r), an army of saints with spears (8v), and
God himself with a lamb, who stands to the right of the host (9r-9v). Therefore, while in
Pizarro’s context, it is established that what is holy is related to Europe and what is devil is
related to America, in the literary Fausts the elements are identical, only in this case the evil is
associated with Africa. Europe stands on the right of these descriptions while Orient, the
conflation of Asia, America, and Africa, stand on the sinister side.
186

For a modern edition see, Wootton (2005). For a Spanish translation, see Santoyo and Santamaría
(1998).
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Finally, when her body is active, it acts similarly to those of beasts, moaning, screaming,
and bouncing uncontrollably. Later, she becomes briefly possessed by a dog at one point and by
a sheep at another. When María gets out of control, the women of the house could not tame her,
so the men from the church had to come to the rescue. A powerful woman is then reduced to a
sexualized body, worthy of bestiality, fantasy, and subalternity, a persistent objectification for
native, mestizo, and Afro-descendant women today.
The priests back then, like historians today, assumed her intellectual inferiority.
However, if read carefully, these documents show that she is consciously playing a game about
agency, using to her advantage the stereotypes imposed upon her. As a “possessed” woman, she
materially gained attention and accessed jewelry, clothing, and out-of-wedlock sex. In fact, she
had left the convent and was the only single woman at her house by age twenty-two. In other
words, she had refused to conform to her possible noble roles as a Christian woman, a wife or a
nun. Besides receiving material benefits, she also created a space where she could rewrite
religion, voice her opinions in mass during important festivals, and design paintings and
costumes to be paraded during regular church services. She even debated with the priests about
theological issues discussed at the time by scholars and she won every argument of the debate.
These palimpsestic performances gave her an increasing epistemological power over the
representatives of the church.
As time progressed, her voice became the voice of God, to the point where these friars
could not even write a sermon without her guidance and had to pray before visiting her. They
became her servants for writing, as they taught her theology whenever possible. Her possession
was a performance in itself, which forced others to unknowingly perform on her behalf by
reading her texts during service. She controlled Lima’s visual religious signifiers at will. By
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fragmenting her being into infinite saints and demons, the priests slowly played her game until
becoming her religious “drags” and her spiritual puppet-slaves. I believe that Pizarro was
orchestrating a theatrality of her own power in a pure Renaissance style to escape marriage and
the convent.
In her work “Performative Acts and Gender Constitution: An Essay in Phenomenology
and Feminist Theory” (1988), Judith Butler develops the idea that gender is always a
performance that constitutes and reconstitutes our identity, which has been scripted prior to
“acting” our gender. However, precisely because gender is performed, it can either reify or
somewhat contest its signification. An act of ‘drags’ renders visible the artificial construction of
gender and can “break down those conventions that demarcate the imaginary from the real”
(1988:527). In this sense, a transgressive representation of gender—drag—undermines the
dichotomous construction men-women by representing another fiction as real. This idea of drag
will change in her later work.
Two years later, in “Imagination and Gender Insubordination” (1990), Butler revisits
this question of gender performativity using a less victorious and more cynical tone, to talk
about the constitution of the self. There she claims that, “[s]ince I was 16 being a lesbian is what
I have been” and that, “how and where I play at being one is the way in which that being gets
established, instituted, circulated, and confirmed” (1990:125). Gender and identity are thus
intimately related and are co-constitutive axes in the performative process that is always on the
making, but one that can have a snow-ball effect. The performing individual resists the norm,
but does not fully succeed in creating a self who is detached from the signification of power.
Moreover, drag performance is just an imitation of an imitation, where the original never exists.
If we relate this idea to her previous work, Butler here reconsiders the fiction created by the
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drag as being real, and what remains is instead a mise-en-abîme in fiction. Our whole identity is
therefore a fiction. In other words, the performative creeps into the ontological. Butler proceeds,
Drag constitutes the mundane way in which genders are appropriated, theatricalized, worn, and
done; it implies that all gender is a kind of impersonation and approximation. If this is true, it
seems there is no original or primary gender that drag imitates, but gender is a kind of imitation
for which there is no original; in fact, it is a kind of imitation that produces the very notion of the
original as an effect and consequence of the imitation itself. (1990:127)

Since there is no woman nor lesbian nor man, there is only a being lesbian, a constant
masquerade.
In her unfolding palimpsest, Pizarro performs a Renaissance womanhood in a
masquerade, a performance of possession. As a woman, she had to choose between the
chronotope of Mary (the convent or marriage) and the chronotope of La Malinche (a traitor and a
whore). By performing witchness, she attempted to escape both convent and marriage, while
accessing her freedom without falling prey to a Malinchean lifestyle. She wanted a house of her
own, financial independence, and access to theological knowledge. Through her masquerade, the
priests slowly accepted her discourse of fiction as real, until they themselves performed under
her guidance. María and the priests debated over the same theological issues debated at Trent,
converting the sanctity of the church into a carnivalesque fiction of imitations and revealing the
costume-like nature of religion and power.
María’s performance began with a feverish disease. In this first act of her play, her body
transmitted messages from numerous demons. She embodied pure evil. After months of
exorcisms by Jesuit Fr. Luis López, these demons promised to leave her body on Saint
Sebastian’s Day. In the second act, they left her body under the command of another voice
materialized again through Pizarro, a guardian angel in armour, a character that complies with
an Erasmine Christian masculinity that fights for a woman’s honor. Two saints also spoke
through her body on that day, Saint Dionysius and Saint Sebastian (10r). In this crafty move,
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María shifted from evil into good. The demons paraded to hell, as the valiant angel read them
their sentence of condemnation. At this point the armed angel uncovered his face, literally
ending the first masquerade orchestrated by Pizarro. This brief act mirrors the autos de fe
parades, and the angel, like colonial Christian officers, enacts Christian law to protect women
and the polis.
This scene leads into the third act of her play. The voice of God himself materialized on
her body, “no quería dios que nos gloriasemos” [God did not want us to hail his glory] (10V).
María had allowed demons, angels, saints, and finally God to speak through or for her. By the
time she gained control of God’s will, no one could contradict her. Coincidentally, María
accessed a house of her own at the exact time when God voiced his will through her, saying that
her mother’s house was shadowed by demons (10v). María successfully became independent
from her mother. God also punished her confessor Luis López for being careless about her, and
the exorcism case passed to the hands of Dominicans Fr. Alonso Gasco and Fr. Francisco de la
Cruz who had the divine obligation to protect her. The Dominican intervention moved her play
to another stage.
The second part of her play consisted on performing the role of God. Gasco and
Francisco debated with God through her, while she struggled to gain symbolic power over these
men. In the priests’ first appearance, they held a stole and a manual, symbols of power from the
church and the print, respectively. Maria co-opted these symbols by telling the priests that she,
the woman, was tempted by the demons. Then, performing as the angel, she dictated the
exorcisms to be performed on her, “tomando yo tinta y papel yva diziendo la moça lo que dezia
aquel angel le rreferia y el horden que aviamos de tener” [I grabbed paper and ink and the lady
related what the angel was saying and what order we should follow] (11v-12r). The words were
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to be spoken to different parts of the body, typical synecdoches of the Renaissance political
discourse—hands, head, heart (12r). The rest of the exorcisms were part of the Roman Missal. It
is possible that María had learned this at the convent had she been there. If not, it is puzzling to
think about how she could have gained access to this knowledge. This event is important in her
battle over power because through her performance and by igniting the priests’ imaginations, she
set herself as a woman theologian and inaugurated the priests’ long servitude to her by
performing writing, painting, buying her luxurious objects, and speaking on her behalf. In short,
it began the “drag” episodes of the priests.
Each time an exorcism was carried out, the priests followed the order that María had
previously given: an invocation of the demons, a petition of signals to prove their identity, a
petition for them to leave, and an invocation of God. Most importantly, María was the one
calling for meetings and functioned as a moderator. Like Mesoamerican snakes, her body
became the translator between heaven and earth, invisibilizing her presence as a woman.
Although at first the Dominican priests refer to her presence voicing the divine presences, as the
performance progressed they spoke of her with the saints as if she was not even there. God told
the priests that they were obliged to serve her, because He loved her as his wife and He had
chosen her to be his wife, living as a nun and even as a saint. Each of God’s intervention begins
and ends with a statement about his love for her (12r). God’s erotic love for her onset the priests’
erotic desire, which would culminate in her marriage with Jesus and her pregnancy from one of
the priests. She repeated over and over that the will of god was to grant her “freedom” because
he loved her, hypnotizing the priests with her circular rhetoric (12r, 12v, 13v, 14r, 17r, 18r). Her
freedom was imposed on the friars who could not disobey God and were ordered to become her
spiritual tutors.
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Mary aligned herself with heaven, placing the priests at an earthly level relationally
below her. Her voice was that of God; theirs, a mimic of the theology writings of St. Thomas
(25v). Her voice was that of the guardian angel; theirs, just that of her guardian tutors (13r). Her
voice was original; theirs, an imitation. The priests questioned her theological mistakes at some
point, but she answered that they had misunderstood her because they were tired from working
with her, placing the blame of her faults on them, like she had previously done with Jesuit friar
Luis López.
The priests brought up a second doubt concerning the demons’ refusal to show the
identifying signals repeatedly demanded by the exorcists and a necessary step to weaken the
devil in an exorcist process. She quieted this demand with a semantic clarification, stating that
only incorporated demons had to show these signals, and that these demons had only partially
taken her body and were therefore not incorporated. She nonetheless agreed to produce these
signals if immediately burnt in her presence (13r-13v). The signals were burnt the day of the
Vigil of the Conception of Our Lady, chronologically aligning herself to the Virgin. Only after
her heavenly hierarchy had been established, could María order the priests to perform her
demands in public.
Once it had been established that María was the priests’ spiritual master, she moved to
her next strategic step. She implemented changes in the conversion of natives, “les mandava dios
que toviesen cuidado de mirar por la neçesidad que avia en el pueblo y tierra” [God ordered
them to take great care at tending the land’s and of the people’s needs] (13v). Like in
Mesoamerica, the people and the land cannot be delinked. She beckoned the concept of mercy
debated in Trent, the idea that God is love and that only through love will the unfaithful believe,
and not through punishment or violence. After this order was made, María began a new writing
288

session, but this time she kept her manuscripts, climbing another step towards the power of
écriture. At this point, her performance exacerbated. She excessively decorated the altar in her
room, dictated to the priests while in trance, conjured up endless apparitions, frequently claimed
to receive signals, which she then burned. Maria controlled the messages as well as the material
evidence against her.
Maria’s performance captivated the priests, but they doubted her authenticity after not
feeling anything. With only the weapon of her rhetoric, she again convinced them to feel and to
believe. Once more, she chose a Marian day to perform her possession. On the day of the
Immaculate Conception, she gathered priests and saints in her room and gave them the grace and
consolation of the Holy Spirit. By doing this, she compared herself to Jesus who gave the grace
of the Holy Spirit to the Apostles during their Last Supper, taking an authoritative role over the
Dominican priests as her disciples: “la gracia y consolacion del espiritu sancto sea con Vuestras
Realezas” [may the grace and conslation of the Holy Spirit be with your Magesties] (emphasis
added; 14r). Among tears of devotion, she reminded the priests of their duty to set her free and of
God’s love for her. María then disowned the written texts on theology who considered that the
oral means of love to God were not necessary, another debated issue among Erasmine and
conservative sides of the Catholic Church. Maria favors mercy and orality over the rigid
textuality of a Peruvian Christianity. María’s next step was to invade the friars intimate space by
claiming she would come and visit them in their convent’s cells at night. That night they could
not sleep.
The priests expected to see fantastical bodies like the ones María claimed to see. While
waiting for the apparitions, they froze in fear, but concluded that, “las apariçiones sanctas
entran al principio con temor” [saintly apparitions first enter with fear] (14v). Even though they
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did not experience anything, María still managed to convince them of her power by promising to
show them a book with Heaven’s secrets, which again did not come into a material form, but was
only made manifest through her words. It is hard to understand why the priests would be so naïve
as to follow her game this far. One explanation is that they were psychologically predisposed to
believe in fantastical apparitions and were influenced by a Renaissance preference to love God
directly instead of accepting to subdue to the mediation of the written texts and the Catholic
Church.
According to historian Alvaro Huerga (1986), these priests were in fact illuminists or
alumbrados, an Erasmine Spanish heterodox movement. The basis of this mystic sect was to
have an unmediated and spontaneous access to God only through the Holy Spirit and
animistic/fantastic apparitions. They preferred a personal interpretation of the Bible, and
seclusion and meditation over spoken prayers. Therefore, instead of doubting her, the priests
increased their faith in her words because she represented the direct access to God they were
looking for. María offered them the illuminist coveted goals: 1) to free them from mortal sin and
make them good (15v); 2) to make the best preachers out of them through the personalized
guidance of St. Dionysius for Gasco and St. Gabriel for de la Cruz (16v); 3) to reveal Heaven’s
divine mysteries and secrets (16v); and 4) to allow them to feel the ecstasies of the true faith
(16v). God would slowly give them light and clarity (17r), and one day they would see
everything with clarity (17v). She provided them precisely what the illuminists were seeking.
Having tempted their spiritual ambitions, María further controlled the priests by ordering
them to exclusively rely on each other for the confession of her matters (15v). By asking this,
María isolated the Dominican priests from the church, making them dependent on her for divine
consolation. Moreover, they became incredibly vulnerable because the only person they could
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trust was a potential rival to win God’s favors. The priests’ jealousy is a constant theme in the
case’s testimonies. Only Gasco had been chosen to see the fantastic apparition (15r). Francisco,
in revenge, asked questions about the mysteries of Heaven after Gasco left the room, to which
the angels told him to be cautious of Gasco’s excesses (16r). If Gasco found unprecedented
devotion, Francisco was moved by “true and perfect contrition” (16v). If St. Dionysius promised
Gasco that he was under the grace of God and was never again to mortally sin (18r), St. Thomas
promised Francisco that he was meant to become a prophet (17r). If Gasco gave her a pearl
necklace (18r), Francisco gave her silk (18v). Once María blessed a handkerchief for Francisco
when he brought her gifts, so Gasco brought her apples expecting a similar favor (19r).
Their animosity grew to the point where Gasco—jealous that he had been relocated to
Quito and that Francisco was going to have her all for himself—denounced the case to the
Inquisition, breaking the sigil of confession that María had established for her protection. While
Gasco repented in his Auto de fe and was only tortured by tormento, Francisco never repented
and insisted until the end of his life that María was chosen by God to be his wife and emisary. In
1578, Francisco was tortured and then burnt alive (pena de relajación) (Millar Carvacho
2007:414). He died convinced that he was God’s prophet and had recorded Heaven’s secrets,
which had come to earth through María’s visions. Through her performance of possession,
María’s revelations successfully encrypted subversive meanings which were disseminated
through the cassock’s iconography and the rhetoric used in mass, using word and image, and not
the written word, to pass down methodologies of subversion.
As expected, María also died. She gave her life in her attempt to exist outside of the
modern /colonial chronotopes that continue to affect Latina women today. She refused modern
gender categories by contesting and reifying the stereotypes imposed on her, performing drag in
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Butler’s terms and in “sly civility” in Bhabha’s terms. Her drag performance of sly civility made
apparent the fictional character of the church, while, for the illuminist priests, the encoding of her
apparitions became more real than the Bible itself. While the priests spoke Latin and Romance to
prevent her from understanding their conversations with the saints (17v), she replied in Latin,
proving that she could access the secret codes of the church, but the church could not access
hers. She dictated exorcisms (i.e. “preçipio tivi demonium yn virtute sanguinis domini nostri jesu
xpi. ne tentes”, 22r), bestowed blessings (i.e. “virtute sanguinis domini nostri jezu xpi et huig
stole te benedico”, 22r), and composed prayers to be read in mass (i.e. “te rrogamus omni potens
deus por ma nuesti angeli tui nuestra”, 25v). She also managed to transform the male-female
dichotomy and the masculine voice of religious authority into a transvestite mystic voice (MaríaVirgin-God). However, María died. She did not manage to detach her self from the modern
power structures, reifying instead the stereotypes of a woman who is remembered as a brute and
a hysterical witch.
María’s trances were witty and contestational. She manipulated the most learned priests
of the city of Kings, to the point of proving their ignorance on biblical matters. Her apparitions
continuously corrected the hierarchy of saints, taught the priests how to exorcise, ordered
prayers, referred to fragments in the sacred text, and illuminated the clerics on hagiographic
representations. Moreover, María was constantly calling for her exorcism in a public space, the
church, and not in the private space of her home. After months of manifestations and hysterical
attacks, she managed to script wisdom in Western terms, by convincing the priests to collect her
sermons, “ponello por memoria y escrivillo” [put into memory and write it down] (8v).
However, the priests and historians failed to recognize her as a cognizant woman, pointing
instead to the wisdom of the guardian angel in armour, the demons, or the priests themselves.
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After her death and that of her foetus, the priests gathered to burn these libellos [booklets] in the
kitchen, their materiality reduced to ashes in a stove, metaphorically subsuming female
epistemology to a domestic sphere. Gender roles were upheld.

Decolonial Feminism: Julieta Paredes and Mujeres Creando
Once heterosexuality operates as a norm, roles are unconsciously performed and reified
by women and men in bourgeois nations. In this sense, Butler is correct when stating that gender
is a performance of imitation where the original is produced through this same act of imitating.
However, while both María and Butler conceive sexual identity as a performance that vindicates
the individual right to use our own bodies, lesbian Aymara feminist Julieta Paredes, considers
that this kind of feminism does not interpret her Indigenous body. In fact, Butler comes from a
long tradition of white bourgeois feminism that fails to include marginal feminisms, for example,
decolonial feminist critiques. For the case of Native Americans, Andrea Smith argues that “the
analysis and strategies in gender violence is at once patriarchal and reifies racism and
colonialism” (Smith 2005:1). She continues to explain that when violence is committed against
native women the goal is to destroy the people and their sense as people. She believes that sexual
violence is a tool of genocide. Thus, the raping of indigenous women also presupposes the raping
of their environment and of their social fabrics. Therefore, we can conclude that patriarchy for
native women goes beyond the body and beyond the individual, and Paredes works to
“reconceptualize feminism without the affirmation of the individual” (2008:3).
A decolonial feminist critique must take into consideration the intersectionality of
modern categories such as gender, race, class, language, or sexuality, because they are not
homogenous categories. Intersectionality can weaken essentialist and categorical thinking about
293

gender and race, but Crenshaw recognizes that it is nonetheless only a “temporary concept” (qtd.
in Lugones 2008b:76).
Sociologist Maria Lugones, agrees with Crenshaw that thinking categorically places
people conforming to the stereotypes of the normative group in a dominant position in relation to
those who fall into gender/racial categories such as “Black” or “woman” (ibid.). What is even
more, thinking directionally, on structural axes such as in terms of Quijano’s coloniality also
fails to account for people from sub-categories like Chicana, a category that by no means can be
reduced to the addition of Latina and woman (Lugones 2008b:82). Lugones’s “complex
thinking” is very fitting to understand the limitations of Butler’s feminist theories based on the
phenomenological fragmentation of the individual.
Like Butler, Paredes believes in the political power of our bodies, if interconnected to
each other and to the pachamama, and the activism of Mujeres Creando is highly
performative―graffitis, happenings, street theater, workshops, community meetings, and
cooperative organizing. This activism also supports Lugones’s idea that the coloniality of power
and the category of gender are constitutive of each other (Lugones 2008b:93). Paredes proposes
a communitarian feminism, which Mujeres Creando has fostered among the Indigenous
revolutionary communities in Bolivia, which can serve as a model to decolonize Eurocentric
gender-political-racial-economic thinking.
Western feminism advocates for an affirmation of women as individuals against men as
individuals. In fact, Butler develops her theory following a phenomenological tradition of
fragmentation of the self-rooted in Europe and María based her rhetoric on Erasmian discourses
of the Renaissance new man and his ummediated access to God. Both women inherited the
epistemic tools of the West. Julieta prefers a decolonial epistemology of resistance, by using the
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language of western epistemology to reach dialogues with the West, while keeping ancestral
indigenous semiotic codes to formulate a revolutionary discourse within. In her talk
"Decolonizing Bodies: Performance, Activism, and Feminism in Bolivia” (2008), Paredes
solemnly saluted the audience as follows:
Thank you for making this possible, Michelle, Betsy, Antonia, and all of you who have
come here to listen and share. Thanks to the warmth of the day that is melting the
remaining ice on the ground and to the geese that give us a short company in their
temporary return to this town. Thanks to the Pachamama, to a new day of life. Thanks
for the life in Bolivia, and for Mexico, Argentina, Australia, Africa, Asia resisting, a
world resisting on the streets, in the cities, the women in their homes with their children
resisting the violence, all standing with no fear. (Emphasis added, n.p.)

It appears at first as if Paredes follows the protocol of thanking the organizers and the translator,
but then she acknowledges every person present in the room. The interpellation to the people
breaks down the dichotomy of podium-audience and the western academic organization of space
where one speaks while the others listen. She salutes the season as it is manifested through the
windows, taking us all outside of the four-wall room to salute the earth. After recognizing the
transient nature of life, she moves to the intimate space of absent women, resisting strongly from
their homes.
Her voice as an individual has now fused with the voice of many others. Her salute ends
with an empowering statement, “all standing with no fear.” This sense of unity makes her
revolutionary rhetoric more optimistic than what was presented when Evo’s popular base
explained Bolivia’s struggle to CNN reporters. As an audience, we expect to hear a Native
American discourse on the pachamama and the reclamation of land rights. But Paredes comes
from a revolutionary process that is more than land or cultural rights. In fact, this process does
not seek rights per se. The “political” and the “legal” are colonial concepts that need to be
undone. Therefore, she explains the political gains of Bolivian people and describes the meaning
of Bolivia’s 2007 constitution as follows,
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Ours is a process of brothers and sisters that is deeper than the written document. At
undoing this myth, we see that the process cannot go back. When the revolution wrote the
first draft, it did not change much from the one we see now, a text from a 3rd generation.
This text is doing the best it can do within a bourgeois system of law. (Emphasis added;
ibid.)

The undermining of the written text reminds us that María Pizarro’s rejection of the church, the
colonial-economic institution of her time, was indeed a rejection of writing. Today Paredes
describes the constitution of a nation as something of little political significance in comparison to
the work of the people on the ground, based on reality and opposed to neoliberalism, the new
genocidal modern system. She continues, “Our position as communitarian feminists comes from
our bodies. From my lesbian Aymara body and our sexuality comes with my political decision to
be a feminist and construct feminism in our own terms” (ibid.). Paredes begins the definition of
her work by locating the real Bolivian political struggle within their bodies, where they
experience reality.
Paredes uses the idea of the text (i.e. the Bolivian Constitution) to move from draft to
draft and reject the myth of writing as the source of knowledge and citizenship models.
Similarly, she refuses theory, which draws its authority from book to book, detaching thinking
from reality. In this sense, a decolonial theory requires an embodied engagement with reality, a
theorizing by living the social movements in the Andes. A decolonial epistemology beckons a
committed critical scholarship whereby, “[i]ntellectuals have a place in the revolution, to be an
activist on the ontological making from the people” (ibid.), or what Smith’ calls a “sense as
people” (Smith 2005:7). This chapter is an attempt to answer that call.
Finally, Paredes’s conception of communitarian feminism conceives the social body as
composed of men and women standing next to each other, proposing an organizing model that
commits everyone to change. Together, they must delink myths from reality to then reinvent
their own concepts with the purpose of gaining an autonomy of the body, necessarily related to
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the autonomy of the community, “Like a community, the whole body needs to be strong. The
female side needs to open her eye for the body to see clearly at the horizon” (personal
communication). In other words, the body cannot be fragmented or reduced to a uterus or to a
reproductive function, because the autonomy of the body must first overcome the revolutionary
political process of defeating the national state, a long process of decolonization that requires a
strong and unified community. In this sense, Butler and Julieta agree that our body is a political
tool. However, the latter pays particular attention to their indigenous female bodies’ relationship
to a community and not an individual part, the self, as manifested in the body.
If, as Smith claims, the colonial neoliberal oppression seeks to destroy people and their
environment, their “sense of people,” then the conception of the body as a field of political
action needs to be integral and expansive. It must include, as communitarian feminism does, the
air around us, the access to water, a space for pleasure and for orgasms and “doing art, partaking
in dances, drinking chicha, being clothed, loving and being loved, having the necessary spaces
to be comfortable, having the time for pregnancy, and now having a space for lesbians, gays,
and transgenders” (ibid.).
Paredes vindicates serpents, water, and the full moon, having in each of her actions
every woman past and present, the great grandmothers of Abya Yala and the women in Asia.
Her community attempts to undo capitalism and bourgeois law, by saying NO to the state, to
nuclear family, and to democracy alike. Instead, communitarian feminism proposes
communities of affection, moving from the political noun to a political action. Working in a
neoliberal world of subsequent crises, she recognizes the accumulation of labor on her body.
She asks, “Who is going to carry the weight of saving transnational and capitalist
exploitation? Will it be women again? Poor, indigenous, and black women?” The research for
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this chapter undertaken under her call to action for intellectuals, not as prophets and thieves of
subaltern voices like Francisco de la Cruz, nor as omnipotent reproducers of western
epistemology, but rather as activists organizing “for the ontological making of the people.”
Understanding the artistic and legal foundations of modern categories such as gender and the
coloniality of power behind them, is important to decolonize our epistemologies. María’s
palimpsestic performance revealed in fragments the chronotopes of Virgin Mary and La
Malinche as she redefined what it meant to love God and to be a woman of God. However, our
field of action cannot be rooted in the individual nor can it focus solely on theory. White
feminism and resistance, as shown with the case of María Pizarro and in Butler’s theories, is
certainly interesting in theory, but of little significance as action. Communitarian feminism is
action rooted in our bodies, a revolution bringing structural changes into reality. Comparative
Literature as a critical discipline should root its theorizing more in reality and action and less in
the dusty shelves of university libraries.
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CHAPTER IV
CERVANTES’S ALJAMIADO PALIMPSEST:
WHAT IF DON QUIJOTE WAS NOT A TRANSLATION?

Introduction: Why an Aljamiado?
Perhaps one of Cervantes’s most famous passages begins with the extradiegetic
interruption that brings into the text a translator from a Toledan market and its assumed Islamic
first author, Cide Hamete Benengeli, who prophecizes and conjures up the stories of Don
Quixote and Sancho Panza. This narrative intervention reveals at least four competing
metanarrative perspectives of the truth, a break down that overtly reveals a false hadith that only
emerges in fragments, conceptually and materially speaking (“cartapacios y papeles viejos”).
Moreover, Cide’s magical pen hanging from a kitchen rack, an echo of the Islamic concept of the
Supreme Pen, al-qalam al a‘lã, writes the closing words of the text, a detail that points to an
Islamic materialization of sound visions at the basis of Islamic imagination, the image of words
(López-Baralt 2000:509). Cide conjures up the lost manuscript, its later finding, and even
subsequent transaltions. As such, this “prophetic” text foresees the future condemnation of his
people (López-Baralt 2005:352). At various points in this maqāma, the first author talks to the
second author, or vice-versa, or to the future reader; the second author criticizes the translator;
the characters talk back to their first author and meet those who have read their story in print; and
in one occasion, they meet an apocryphal self-proclaimed author of their story, who is called on
his lie. Cide foresaw this maqāma during Alfonsine times, but it only materialized during a
Philippine Counter-Rerformation. The maqāma includes intertextual referents to Cervantes’s
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other works, such as La Galatea, Rinconete y Cortadillo, Persiles y Sigismunda, or El curioso
impertinente, 187 the latter only existing metatextually within fiction.
The manuscripts, some in Spanish (unfinished), at the hands of the second author, and
some in aljamiado language in a Toledan market at the end of Morisco colonialism in Spain,
could not possibly require translation simply because Arabic was no longer spoken. When the
1567 prohibition of the languae passed, Moriscos “admit that they cannot longer write in the
language of their ancestors, which rapidly deteriorated” (345). The second author cannot
understand the writing, but the Morisco kid in the market can. I argue that this is not a translation
as a much as a transliteration of Spanish with Arabic script to fool Spanish speakers. Cervantes’s
historical departure inevitably leads us to the literary genre in vogue among the last Moriscos of
Spain, the aljamiado, hidden in the kitchen pillars of Ricla. 188 In 1969, in Ocaña, in the rubbles
of a townhall (Casa de la Encomienda) they found Napoleonic weapons that had been in the
hands of rebells against the Spanish Dictator, Franco, and upon tearing down the wall, they
found a driddle and aljamiado texts that had copied down Koranic verses, explained rituals,
detailed astrology, and provided an incense recipe book and directions for cleansing, as invoked
by Solomon (Martínez Ruiz and Albarracín (Navarro 1972: 63-64). Ocaña’s manuscripts were
found in an alcana, a secret shelf inside a column or a wall, and related to the words, alcancía
(money box), alcanciazo (the headblow received from a money box), or alcaná (a stand in the
market), all Spanish words derivative of Arabic.
In Persiles y Sigismunda (1617), after a pastoral wedding, Antonio avoids entering
Toledo and Madrid and chooses instead to head to Ocaña, and Ricla uses a story to illustrate the
187

See discussion above, “Some Generic Considerations,” in Chapter Two.
See the discussion on Ricla’s toponymy above, in the section “Antonio and Ricla: Takiyya and Memory
in the Spanish Map,” in Chapter Two. My reading departs from philological readings from Spain’s
enlightenment that tend to present highly idealized anaylises that search for heroes and the glory of an
imperial past (cf. Clemencín 1939).
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pilgrims’ predicament, because in those courts dwelled small people, whose fame vouched for
their lineage of the great, and, although inexperienced birds, they fought over the bait of any
beautiful woman they saw, “andaban en la corte ciertos pequeños, que tenían fama de ser hijos
de grandes; que, aunque pájaros noveles, se abatían al señuelo de cualquiera mujer hermosa”
(361). Antonio tells a story of the silenced cranes’s industry to supplement Ricla’s; the cranes
must traverse a land filled with birds of prey, but to avoid danger, they flight undetected at night
with stones in their beaks, “en el cual las están aguardando unas aves de rapiña para que les
sirvan de pasto; pero ellas, previniendo este peligro, pasan de noche, y llevan una piedra cada
una en la boca, para que les impida el canto” (ibid.). In Ocaña, Antonio hears the news of his
parents’ peaceful living and of other joyful things that would be told later (the reconciliation with
his deceased enemy and his family), “Desde allí fueron a la villa de Ocaña, donde supo Antonio
que sus padres vivían, y se informó de otras cosas que le alegraron, como luego se dirá” (ibid.).
The narrator tells of this event, but the reader does not enter with the characters into Ocaña at
night.
Cervantes marks a clear moment of a maqāma narrative rupture, with the evident
postponment of story-telling (“como luego se dirá”) and uses Ricla’s animals’ story to ring an
alarm, displace action, and provide a space for inclusion of Morisco hidden literatures. While in
PS uses a Greek, Byzantine mask à la Heliodorus to cover up the Morsico literary, philosophical,
and cultural traditions, and in turn hide his own personal life’s secrets behind the oral history of
the subaltern, in El ingenioso hidalgo don Quijote de la Mancha (1605-1615), Cervantes uses
another Byzantine model to continue reflecting on his past and on the Morisco holocaust, the
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Menippean satire, 189 not to map the hideouts of Morisco aljamiado literature in Spain as much as
to attempt to write an aljamiado in his own right.
Cervantes connects the Black Legend propaganda to the medieval propaganda against
Idol Mahomet through his ambiguous treatment of Cide Hamete Benengeli (Hermes 2014:206).
Quixote’s reading leads him to defend and admire Christian knights from the gesta romances
against the Moors (see Amadís de Gaula, Ruy Díaz, Bernardo de Carpio, or Reinaldos de
Montalbán), 190 act according to the script of “the expansionist ideology of Spanish chauvinism”
(Graff 2007:25), conjure up Santiago, the Saint of matamoros [Moor-Killers], and Quixote
repeatedly presents himself as one (Hermes 2014:207). 191 Early in the second book, he professes
his desire to conquer the Turks and during the episode of the “Puppet Show,” he draws his sword
to attack what he believes to be Turks (ibid.). Finally, Quixote also admires Morgante. Featured
in Renaissance romances; this Moor giant renounced his faith and fought his own people to
separate himself from the “inherent barbarity” of his inferior race and from the monstruosity of
his people’s religious deviance (208). If Cervantes was so intimately related to Islam, he would
have known that no representation of Mohammed is possible within Islam, yet he chooses to
incorporate the “cultural absurdity” of the Visigoth ideology, as in the case of bells calling for
Muslim prayer, instead of singing. The characters’ naïve understanding of Islam derived from
the constructed gaze in European propaganda literature, which served for the “fashioning,
consolidating, and perpetuating a predominantly pagant image of Islam and its Prophet” (209). 192
While Quixote dramatizes the false understanding of a false Islam as if “holding a mirror to the
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For Cervantes’s Menippean satire mixed with Socratic dialogues, see Jofré 2005.
In the Catalan epic tradition, Tirant lo Blanch follows the gesta genre and, inspired on a historical
Templar Knight, Roger de Flor, it describes the hero’s advance against the turks, and such advance is also
present in its Italian counterpart, Orlando Furioso (1516)
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For a study of Santiago in early-modern Spain, see Márquez Villanueva 2004.
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This abhorrence of the prophet’s idols is evident to all after the Charlie Hebdo attacks.
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medieval myths of Muhammad” (ibid.), Cervantes ironically hides the truth behind the
ambiguous figure of an Arabian historian transcribed into plain Spanish by a Morisco market
boy.
Luce López-Baralt underlines how in Toledo, this Spanish scribe easily found the cryptoMorisco as easily as he would have found a crypto-Jew, who could serve him as translators, and
argues that in this extradiegetic interruption, “la historia arábiga de Don Quijote constituye un
texto ilegal que nos puede conducir a las cárceles del Santo Oficio. Pero en la Edad Media el
temido tribunal no existía en la Península: Cide redacta en árabe con libertad y firma
personalmente su crónica” [the Arabic story of Don Quixote constitutes an illegal text that can
take us to the prison of the Holy Office. But in the Middle Ages, such feared institution did not
exist in the Peninsula: Cide writes freely in Arabic and can personally sign his chronicle]
(2005:351). This anachronic identity, a Morisco from La Mancha, who can write freely in
Philippine Spain, points to the impossibility of such a text even existing (ibid.). An impossible
(read, illegal) text and its author, whose sole daring act of writing in his language and of signing
as an Arabian historian during the Counter-Reformation, together constitute a defiant position to
the king that will provide a mirror for the future readers’ imagination so that their dreams can
one day become true. In their process of colonization within Spain, Moriscos gradually lost their
religion, language, rituals, manners, and names. Any cultural marker was condemned to
clandestinity.
Highly taxed Moorish communities of slaves and servants had developed during the late
middle ages and were known as aljamas. While Moors were allowed to speak their language and
practice their religion, they were forced to convert to Christianity as a punishment for their
Revolt of Albaicín (1499). Moreover, Philip II increased a cultural censorship with the
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Pragmática Sanción (1567), which forbid the use of Arabic language, a sanction that partially
provoked the Rebellion of the Alpujarras (1568). The Moorish population was consequently
enslaved. Their subaltern position pressured them even more to hide their language and
religion. 193 Therefore, they developed a literary genre today known as aljamiado, which used
Arabic alphabet to write in Spanish about the Koran and pass down Islamic traditions among the
last members of these internal colonies, who lived in hiding, under takiyya.
This performance of translation has its most notable historical event in the libros
plúmbeos found at the end of Philip II’s rule in Sacromonte, Granada, which constitute 22 plates
depicting strange drawings with captions in Arabic and Latin buried in a metal box along with
human remains. They were supposed to be inscribed by Arabic speaking Christians from
Alfonsine times who heard the Virgin’s recitation of a fifth gospel. This recitation, like Cide’s,
conjures up a prophetic sacred book that will only become manifest during the CounterReformation. Both texts’s authority is questioned, as is the chain of transmission, and therefore,
the chain of command and the textual truth is under threat. Sacromonte’s “books” were a fake, an
artifice of some of the last Morisco wise men who refused to take the punishment against their
people after the Alpujarras (Kamen 2011; Caro Baroja 2000). Aljamiado literature peaked
between the Alpujarras revolts and the final Morisco expulsion in 1609. I argue that Cervantes’s
book is a true story, an Islamic story, and that, considering the author’s historical context and the
parallelisms present in these books, the author writes in the most notable genre among the
Morisco men of his time, aljamiado literature and includes what he has learned in Spain, Italy,
the Maghreb or in Istanbul for future generations to uncover as a rusty box in crumbling pantry
walls.

193

For more on the repression against Islam in early modern Spain, see Kamen ([1999] 2011).
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In this chapter, I look at these narratives digressions in DQ (“juegos de espejos
narrotológicos” López-Baralt 2005:350) and pay particular attention to the relationship between
grammar, printed literature, language, and the formation of a Spanish masculinity. The Spanish
caballero counterpart is that of the Orient truant, conceived as having a barbarian and
emasculated masculinity and often depicted committing the pecado nefando (anal sex).
Orientalist literature uses Christian morality to legitimize a subordinated position of Africans,
whether of Muslim descent or not. Cervantes proposes a counter-narrative to an Orientalist
discourse, and slowly undoes an imperial Spanish masculinity, that of the letrado hidalgo, while
hiding in his palimpsest a verdadera historia, a modern history, an Arab silenced history.
Although scholars have devoted many lines to the study of this book as a translation, 194
following my methodology of historically documenting these modern/colonial palimpsests, I
argue that this text cannot be a translation, but an aljamiado manuscript, the genre most used
among Moorish wise men in the decades prior to their expulsion, when Spanish linguistic
imposition had supplanted Arabic as the language of communication. After all, as imperial
grammarian Antonio de Nebrija said, “Language has always been the consort of empire, and
forever shall remain its mate” (qtd in Illich 1980:34). Cervantes has been noted as the first
modern novel (cf. Menéndez Pelayo 1905:ccxxiii), yet it must also be recognized as the first
modern/colonial novel, and as such, reflect the literary genres of Spain’s internal colonies as a
possible model to counter a chivalric model that attempts to erase their presence in European soil
to build a monolingual, imperial Spain.
Imperial Spanish perforce replaces people’s languages at home. It is directly related to
masculinity in that the modern grammar as a tool of empire comes hand in hand with the man of
194

For an excellent study of translation and narratology in Don Quixote, see Parr 1988. Parr writes, “Cide
Hamete is no exotic Middle Eastener […] he is instead a local lad who chose to write in his first language
rather than Spanish […] he is perforce a Morisco [who] would have been expelled in 1609” (Parr 1988:18)
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armas y letras, the modern knight that Erasmus described in his Enchiridion who opposed the
masculinity of the Medieval monk. Ivan Llich states,
Nebrija calls to their minds a concept that, to this day, is powerful in Spanish - armas y letras. He
speaks about the marriage of empire and language, addressing the sovereign who had just
recently - and for a painfully short time - seized from the Church the Inquisition, in order to use it
as a secular instrument of royal powers. (Illich 1980)

Nebrija’s impact on the Americas has been addressed (see for example, Rafael 1992; Koerner
1994), but its impact within Spain, in particular among Morisco populations, still demands a
closer examination. As an internal colony, Moor had to “recibir las leies que el vencedor pone al
vencido y con ellas nuestra lengua” [acquire the laws that the conqueror imposes on the
conquered and with them, our language] (qtd. in López García 1994:38). Nebrija’s first Arte
already included vocabulary from the Americas, such as canoa (Illich 1980:35), but his imperial
project had “barbarian people in mind,” namely Moors and Jews in North Africa and the frontier
in his mind was that of India and China (ibid.). Spain’s scholars practiced translation between
these languages for eight centuries before the Alfonse the Learned’s court undertook a masterful
translation project from Arabic and Hebrew into Spanish and Latin in an attempt to understand
Greek philosophy and incorporate their science. The Toledan translation school had also a
counterpart in Mallorca, and we see evidence of this multilingualism in the works of Ramón
Llull, also a translator, who includes for example the cabalistic wheel to frame his own
philosophy for cohabitation. Like in Persia or Baghdad (Kinoshita 2008:281), maqāmāt lie at the
center of the project of translatio studii and translatio imperii during the consolidation of Iberian
Visigoth rule and Cervantes uses this genre to comment on this moment of translatio imperii that
seemed to mark the end of multicultural coexistence in Iberia.
Nebrija sought to overcome multilingualism by imposing Spanish, using translation as a
necessary intermediate step before eradicating vanquished languages. Nebrija’s plan had
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succeeded. Arabic was still taught at the beginning of the sixteenth century, as evidenced by the
publication of Pedro de Alcalá’s Vocabulista in Arábigo (1501). By the end of the sixteenth
century,
Ni uno solo de nuestros correligionarios sabe algarabía en que fue revelado nuestro santo
alcorán, ni comprende las verdades del adín como no le sean convenientes declaradas en lengua
extraña, cual es la de estos perros cristianos, nuestros tiranos y opresores. (Núñez Muley qtd. in
López-Baralt 2005:345)
[Not one of our coreligionists knows Arabic, the language in which our Holy Koran was revealed,
nor understands the truths of the hadith that cannot be pronounced in a foreign, strange language,
which is the language of these Christian dogs, our tyrants and oppressors.]

While Spain translates ad nauseam into Spanish, translation itself appears as an illegitimate
activity. Cervantes writes an apocryphal hadith in pieces to parody the aljamiado fakes from
Sacromonte, which I have already discussed in Chapter II. Valentín García Yebra explores how
this text was translated into French, Italian, German, and English, as well as the many times
translation (and pseudo-translation) is explored withim the text itself (2005:277-283). These texts
“translate” from Spanish into Arabic, seemingly conforming to a Catholic faith, “lā ilāha illa
Allāh wa-Yasu’ ruh Allāh” [there is no God but God itself and Jesus is the spirit of God] (qtd. in
Harvey 1974:14).
I first encountered a relationship between aljamiado literature and Cervantes in William
Childers’s Transnational Cervantes (2006). Childers studied the internal colonization of Moor
and Jewish populations in Spain and he sees aljamiado as proof of Spain’s internal colonialism
at the “borderland of Christendom” (2006:28); recognized this Orientalist influence in Cervantes
as the source for fantasy in his literary context; 195 and pointed to an intertextual element with
Cide Hamete Benengeli, the true author of Don Quijote (ibid.). Similarly, Nizar Hermes argues
that there is a maqāma influence in DQ, particularly in the borrowing of titles from al-Hamadani
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I had explored the idea of Orientalism in Cervantes’s exploring Graff’s take on laughter as interpellation
(1999).
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or al-Harīrī, such as The Armenian Tale (al-Maqāma al- Arminiyya) and The Ape Tale (alMaqāma al- Qirdiyya), respectively (2014:314). I also see parallelisms with “the Tale of Attaf”
and othe stories, particularly in the episodes when Sancho governs his own island or when
Zoraida takes the central stage of the Catalan counts. Cervantes’s aljamiado is set in a rich
historical and cultural context that exposes the “dramatization” of Spanish Habsburg and Islamic
Ottoman relations in the aftermath of Lepanto, an event that made it evident that Spain had
surpassed France and England as leader of the Christian Crusade (2014:206). King Philip II and
III’s rule tore the country apart, causing millions to flee or live in the shadows, and their stories
are the ones Cervantes told, transposing them from orality into writing. As such, this book is
transnational, multilingual, and pluricultural, and not at all, the nationalist monolingual romance
that it seems to be.
Aljamiado books showcase magic, sex, and Koranic revelation and hide at the Iberian
frontier zones of an expanding Christianity (Pastor 2012:217). Although transliterating languages
into Arabic script is not a unique Spanish phenomenon—it had also occurred, for example, with
Urdu and Farsi—in Iberia it developed out of the need to record the law in the imposed romance
language (romancear), a call that Ysa de Yabir took up when he produced his Bervario
Segoviano (1462) entirely in aljamiado. I believe that Childers and Hermes stop short with their
arguments when they see only an “influence” when Don Quijote could perfectly be an aljamiado
book of the maqāma genre, found in a market, among Moors, who most likely could no longer
speak Arabic after years of censorship, but who could still read in their Arabic script in a last
attempt to pass down their literary traditions.
The market boy as a translator, then, is a trickster figure, the qass of this maqāma. The
transliteration into proper Spanish depends entirely on him, although the focus fully shifts to
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Cide Hamete, the Arabian historian, and the boy remains silent in the background. The subplot of
this palimpsest tells of a possible gendered Moorish survival in Spain, which culminated in the
figure of Zoraida who provides an alternative to the downfall of a Spanish masculinity of oldChristians in the figure of Don Quixote in the image of a charitable wife and a future mother for
Spain, in a similar way as Ricla had provided the hospitable home for the displaced survivors of
holocausts (prophecy) and shipwrecks (destiny) in PS.
In this chapter, I will first discuss how scholars understood laughter and madness, and
how they used irony to criticize power institutions of their time. I then shift the focus of my
analysis to madness and laughter in Rabelais, a Frenchman who still believes in Christian
salvation, to contrast his textual intervention to Cervantes’s use of madness and imagination,
which does not propose a final salvation in utopia or heaven, but provides us instead with a
methodology for the representation of our dreams in the public space. As much as old-Christians
can recognize their stories in Quixote’s library and frequent quotation, Cervantes stories are out
in the open for Moriscos to recognize theirs. The Manchegan thus author challenges Philippine
imperial policies, particularly as they disproportionately affect everyday peasants and women of
mixed lienages. These are the prostitutes and the commoners at the inns who witness the human
trafficking of the Inquisition and the Holy Brotherhood, a militia that was established to protect
pilgrims, and which then traded humans on pilgrim routes. I take a closer look at Cide’s
challenge to the king, metonymically represented in the authority of his religious and military
envoys, the Holy Office and the Holy Brotherhood, respectively.
The religious and military persecutions provide an ideological platform whereby a
stereotypical construct of an ‘other’ is created to legitimize war and imperial expansion. When
Cide disappears, a maqāma takes place to bring Algiers back to the front, and metonymically,
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Cervantes’s own personal past, to provide a fictional alternative that allows for a reversed
migration from the Maghreb back to Spain, as Zoraida hopes to do. Like in PS, in DQ Cervantes
constructs a maqāma, but this time he hides his personal past and Islamic literary tradition
behind a Lucian, and not Heliodorean, Greek mask that blends with the humanist guise of
carnival, which overtly uses humor and satire, in Erasmine and Rabelaisian style. 196

A Humanist Guise: On Renaissance Irony, Laughter, and Madness
The European Renaissance is remembered as a profound cultural and political
revolution that consolidated Western superiority in a process of Othering that would survive
the demise of the period (Mignolo 2005; Quijano, 2000; Said, 1978; O’Gorman, 1958). 197
Particularly important for the invention of Europe are the invention of America and that of the
Orient. In this section, I focus on the literary construction of Europe and its necessary
counterpart, the American and Oriental Others, whose tropes circulated in the European
Renaissance consolidating a cultural superiority, key to the emergence of an Occidentalism
(Mignolo, 2003; Coronil, 1996). Some examples in prose are: utopian rural spaces versus the
rapid urbanization of the cities, the development of the virtuous woman and the subsequent
madness for love, and the solitude of the pastoral poet and the passing of time. Jacopo
Sannazaro’s Arcadia (1504), Jorge de Montemayor’s La Diana (1559), and Lope de Vega’s La
Arcadia (1598), to name just a few, developed similar themes. Similarly, Cervantes produced
La Galatea (1585), aligning himself with previous authors indebted to the recovery of Greek
196

For a description of Cervantes’s stylistic use of narrative interruptions with stories within stories, see
Flores 1996. For a narrative map of my own description of Cervantes’s, see Appendix, Figure A 4.1. For a
study of Cervantes use of literary and popular language, see Rosenblat (1971).
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Edmundo O’Gorman calls the process by which the Americas were given a meaning within the
European system of cosmology, “the invention of America” (1958). The fact that there is this European
cosmology, in particular, and its epistemology, in general, is referred to as Occidentalism (Mignolo 2005).
Edward Said analyzed the consequences of imagining Europe in relashionship to “Others” (1978) for the
case of Orient and Aníbal Quijano did the same for Spanish America (2000).
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and Latin classic works. Their writings in Latin and in vulgar languages translated classic
themes to the unstable political context of a divided continent during the Reformation and
again during the Counter-Reformation.
A central figure to the development of this cultural revolution was Erasmus of
Rotterdam, a mediator between Luther and the Pope, between Spain and Germany, and
between the old and the new man. 198 His Praise of Folly (1509) was extremely influential in
the literature of the time, and its carnivalesque structure, which subtlety criticized the
institutions of his time might have served as blueprints for Cervantes’s DQ 199 and François
Rabelais’s Pantagruel and Gargantua series (1532-1552). 200 I argue that this literature reacts
to an embryonic Europe being invented through the colonization of the Americas and the
expulsion of Jews and Moors to claim a pure Greco-Roman Christian heritage. The
construction of an Oriental Africa intensified as the Black Legend propagated in Europe
representing a dark Spain in contrast to a white England at the same time as the Catholic
Church received two blows, first after the Fall of Constantinople and then during the
Reformation. The demonized Oriental is necessary to save the church and whiten the Spanish
race.
In this sense, Renaissance literature is tricontinental. Edward Said has developed the
notion of Orientalism as present in Occidentalist literature of Europe, but its transatlantic
nature and its Americanness usually goes unrecognized. Miguel de Cervantes continuously
petitions a permit to travel to America and François Rabelais was also obsessed with America,
198

For more on the synthesis of Erasmus work and his diplomatic personality see Zeig, 2005.
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the utopian destination of his characters’ travel. Recurrent themes of the Renaissance include
solitude, madness, the impossibility of love, savage/natural landscapes, and Greek
mythological characters. I here analyze the development of madness from Erasmus to Rabelais
and Cervantes through their use of irony. My understanding of madness feeds on the
relationship of madness to irony in Paul de Man and Mikhail Bakhtin. 201 Both authors connect
irony to a plurality of consciousness, yet the former ties it to a split subject, while the latter
prefers to think of it as polyphony to include Moriscos within the legitimate history of Spain.
Erasmus of Rotterdam envisions a model for the new man as opposed to the monastic
Christian in principally two of his works, the solemn Enchiridion militis Christiani (1503) and
the comic Praise of Folly (1509). Erasmus explicitly describes three types of madness. The
first type of madness is that of the man living in the material realm under the grace of god. I
have called this type of madness folie joyeuse because it relates to the expansion of happiness
and grace [joie] on earth, although it remains an imperial debauchery. The second folly, and
the one Erasmus cherished the most, promulgated renouncing this world and ascend to an
ultimate communion with Jesus after our death. This madness belongs to the new man who is
willing to renounce the material to gain a purifying ascent to heaven. In my view, the famous
giant, Pantagruel, embodies this type of madness. Following Paul de Man, I call this type of
lucid madness the folie lucide. 202 At the Renaissance’s close, Sancho Panza best characterized
this folie lucide, trying to heal Spain from its imperial madness. This peasant squire’s name
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For de Man on Bakhtin, see “Dialogue and Dialogism” (1983). For a comparison between Bakhtin’s and
de Man’s hermeneutics, see Roberts (1989). Michel Foucault underlies my previous understanding of
madness as a phenomenon of power and of a relationship with the state (2006).
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I follow his definition of folie lucide as exposed in his essay “The Rhetoric of Temporality” (1996). De
Man states, “irony as a folie lucide which allows language to prevail even in extreme stages of selfalienation, could be a kind of therapy, a cure from madness (De Man 1996: 216).
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rhymes with Constanza, Cervantes’s niece, also nicknamed Sancha, like Sancho’s daughter. He
remains lucid among all kinds of madness.
Erasmus refers to a final type of madness that comes directly from hell. Indeed,
characters related to Orient [Panurge and Quixote] accompany the joyful and lucid fools
[Pantagruel and Sancho]. This points to a dialogical relation that he finds dangerous, and
prefers to center on the individual attainment of consciousness (1983). De Man opposes this
folie satanique to the folie lucide, yet he does not define it or use it to make his argument that
irony heals from madness. 203 I prefer to call this a folie infernale because the antithetical
characters to the graceful and lucid fools are not as much followers of Satan as they are
naturally predisposed to Hell, as per an early-modern Christian understanding of Muslim
others. 204 This folie infernale haunts Panurge and Quixote and reifys stereotypes of Orient.
What distinguishes Rabelais from Cervantes, however, is that the latter uses these stereotypes
to hide an aljamiado literary map. 205 Cervantes leaves enough clues for the future Moriscos of
Spain (possibly today’s survivors on rafts displaced from the current translatio imperii within
the Islamic world), to open these lead boxes, tear down kitchen pillars, and perform sound
visions in dark caves to recover their literary heritage. Today a cure from imperial madness has
again become urgent.
According to Zoja Pavlovskis (1968), Aristotle’s view of irony can be traced back to
three texts. In his Rhetoric, Aristotle claims, “Irony is more gentlemanly than buffoonery
because the ironic man jests on his own accounts, but the buffoon [acts] for the sake of
another man” (qtd. in Pavlovskis 1968:22). Even if in the shape of a gentleman, Aristotle says,
“the man who asks the question sounds foolish, but only if we take his words at their face
203

In this same essay, De Man refers to a folie satanique portrayed in Brueghel’s paintings (ibid).
For the theological aspects of the medieval Feast of Fools, see Cox 1969 and Harris 2011.
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For an analysis of a Rabelaisian folie from a Frecnch perspective, see Bon (1990).
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value” (23). In other words, the fool speaks of the superficial meaning of things, while telling
a truth “under the guise of stupidity” or “surface simplicity” (ibid.). The second Aristotelic
source for irony is Magna Moralia, where he claims that the ironic man “denies what he
actually knows, concealing instead the fact that he knows” (qtd. in Pavlovskis 1968:24). Thus,
for the ironic man, truth and knowledge hide underneath a superficial guise of foolishness and
stupidity. The third instance of Aristotelian irony can be traced to the Nicomachean Ethics,
where the truthful man “is ironic to the common people” (ibid.). Thus, Aristotle adds another
component to the ironic man, this time coinciding with the truthful man vis-à-vis the ignorant
masses and resulting in the reconciliation between aletheia and eiron. 206
In Aristotelian ethics, the concept of eiron is specifically tied to Socrates. Aristotle
claims that the ironic man “disclaims ostentatious things, as Socrates used to do” (qtd. in
Pavlovskis 1968:24). For Socrates, irony was a method to discover truth. Therefore, Pavlovskis
concludes that, “when Aristotle recalls Socrates, the eiron becomes in some ways closer to the
great-soul man” (25). For Aristotle, then, irony serves its philosophical purpose in a Socratic
manner when the truthful man communicates with the masses, sharing a concealed knowledge
under the guise of a fool.
Paul de Man has a more limited engagement with Aristotelian philosophy and his
definition of irony comes instead from his reading of Charles Baudelaire. De Man briefly
mentions Aristotle’s definition of irony as saying one thing while meaning another and adds
another dichotomous layer to his understanding of irony: the appearance of praising, while in
206

I use aletheia in its meaning of disclosure of truth and not as truth-in-itself. Martin Heidegger already
made this distinction when he wrote, “To raise the question of aletheia, of disclosure as such, is not the
same as raising the question of truth. For this reason, it was inadequate and misleading to call aletheia, in
the sense of opening, truth” (2008:446). In Nicomachean Ethics, Aristotle describes eiron as a main
character of Greek comedy who consistently unveils its antithetical character alazo, revealing that his
opponent means one thing in appearance and another in essence (1108a12). Both aletheia and eiron then
uncover something false to allow a true meaning to emerge.
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fact laying blame (1996:209). De Man connects the divide between sign and meaning to the
divergence between the outside and the inside, following Quintilian’s recognition of Socrates’
life as an allegory for irony as laid out in his Institutio (ibid.). Yet, De Man is not concerned
with Socrates’ ugly appearance as contrasting the knowledge hidden inside, as much as with
irony as related to consciousness. He states, “Irony becomes increasingly conscious of itself in
the course of demonstrating the impossibility of our being historical” (211). Man walks and,
while doing so, he creates a fiction of himself as walking as a man, generating the
consciousness of being a man moving through time and space, that is, a historical being. There
comes a time, however, when man falls and people laugh at him. Only the philosopher is
capable, according to De Man, of laughing at himself. Cervantes laughs at his own fall (the
violent act that lead to his exile) and allows Spain to do the same.
De Man sets the ironic divide between shape and content aside, focusing instead on the
philosophical dimensional divide, best exemplified by the capacity of the philosopher to fall
and laugh at the same tiem. De Man uses Baudelaire’s sense of irony where “la puissance du
rire est dans le rieur et nullement dans l’objet du rire” (qtd. in De Man 1996:212). 207 The
power of knowledge resides in the laughing philosopher who inhabits a double self: one who
reflects and another who acts. In other words, for De Man irony is rooted in laughter as
reflection, which provides a discontinuity of the self, whose consciousness has plural levels
within one subject (213). He concludes that the act of falling and laughing shows a reflection
that leads to an awareness of being conscious of oneself, a moment when “the entire texture of
the self is unraveled and comes apart” (215).
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The power of laughter is in the man who laughs and by no means in the object of laughter (my
translation).
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The ironic man, therefore, complies with the Aristotelian components of irony—the
guise of stupidity when teaching a concealed truth to the ignorant masses—, but he also
moves beyond the position of the teacher into that of the philosopher who, while falling,
realizes that life is an act and that the self hides behind a mask—that he has been in fact a
fool. De Man states, “Once this mask is shown to be a mask, the authentic being underneath
appears necessarily as on the verge of madness” (216). The unmasking of madness connects
irony to laughter and back to madness, so it does not cure from madness as much as allow the
philosopher to reflect on the plural nature of consciousness and the fictional character of the
self. It is in this context that De Man concludes that absolute irony is “a consciousness of
madness, itself the end of all consciousness; it is the consciousness of a non-consciousness, a
reflection of madness from the inside of madness itself” (ibid.). The Socratic philosopher split
into laughter and reflection must therefore speak from inside the mind of a madman to unveil
its fictional historical being. This is what de Man has in mind when referring to the folie
lucide. Cervantes’s madman cannot fall and laugh, although Spain itself falls and laughs, as
Quixote is unable to reflect and remains mad and violent until the moment of his death.
De Man sees an exit from madness precisely in this folie lucide. He states, “irony, as a
‘folie lucide’ which allows language to prevail even in extreme stages of self-alienation, could
be a kind of therapy, a cure of madness by means of the spoken or written word” (ibid.). After
the self has been deconstructed, there is language or rhetoric. I propose that the Renaissance
philosophical project follows an Aristotelian sense of irony, where truth equals the real
meaning of the sacred scriptures. This concept, however, has different applications according
to the understanding each thinker has of consciousness. Since this consciousness derives from
the interplay between irony, laughter, and madness, I look at the use of laughter, the
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philosopher’s position vis-à-vis madness, and how these elements affect an overall application
of irony. For the purposes of time, I focus on the applications of irony in Erasmus, Rabelais,
and Cervantes, each presenting a distinct type of madness and a distinct kind of laughter.
Erasmus stands as a Socratic philosopher split as a reflecting self in his Enchiridion
and a laughing self in his Praise. In his Enchiridion, Erasmus proposes an ascending path to
heaven for the ultimate communion with Jesus. In Praise, he speaks from the position of a
madman, praising himself throughout the text, 208 which, following de Man, also takes the
form of blame. In a Renaissance project, the blame rests on the scholastic tradition and the
monastic institutions. Erasmus’s folie lucide is thus articulated in a dialogical reading of
Enchiridion and Praise. Equipped to ascend to heaven at the verge of madness and with a
manual in hand, the new Christian achieves the folie lucide by means of irony, overcoming the
madness of the masses. In this sense, Erasmus uses eiron in the Praise to unveil the alazo 209 of
the Catholic monk, causing laughter in the audience who listens to madness speak from itself
with the hope that the masses will learn the hidden knowledge presented clearly in the
Enchiridion. Folly thus embodies Aristotelian irony. Erasmus’s irony sets Folly as madness
coming forward and speaking to the masses in a public plaza, trying to convey a hidden truth,
just as Aristotle had proposed. Yet, Erasmus’s desire for synthesis in the form of the folie
lucide will be his downfall, for, as De Man claims, “the dialectic of the self-destruction and
self-invention which […] characterizes the ironic mind is an endless process that leads to no
synthesis” (220). 210
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For more on Erasmus on Socrates, see Bartholin and Gregorian Christian (1972). The authors argue that
in Enchiridion, Socrates was a model, supreme philosopher indifferent to death. In Praise, Socrates mirrors
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Rabelais’s use of irony is more directly related to the metaphors of Socrates. He
attempts to reveal the truth hidden underneath the scriptures by means of irony, directly
referring to Socrates, while calling for laughter as a cure. The prologue of Pantagruel claims
that this book is a chronicle that hides a “mystical secret” that must be passed down by
“champions,” “noble and honorable men,” and the “truly faithful” (1999:205). Similarly,
Gargantua’s prologue claims that the book works like “precious substances” hidden under an
ugly “exterior appearance,” comparing the text to ugly Socrates or to the boxes of Sileni. The
grotesque appearance of this book hides truth, like ugly boxes in pharmacies contain medicine
(1999:7-11). Socrates and laughter are deemed as cures for the Renaissance man. 211 I argue
that the grotesque appearance that hides great wisdom is indeed a translation of Matthew’s
Gospel, a text that during the Renaissance was believed to be the primordial gospel of the
New Testament. The grotesque is therefore only a mask, a rhetorical tool that, as in the
writings of Erasmus, strategically sets the text in carnival to teach the hidden truth to the
masses. 212 To read this mystical secret, the reader must engage in a dialogic reading of
Gargantua and Pantagruel, just as he had to do with Erasmus’s texts. Yet, Rabelais’s project
greatly departs from that of Erasmus. Rabelais is more concerned with the body and the
material world because his communion with Jesus had already been enabled through His
crucifixion, whereby all humans received the grace of god. Thus, I propose that Rabelais’s
madness is a folie joyeuse, emerging from the Christian caritas so disputed between Catholics
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and Protestants during the Reformation. Caritas/joy really synthesizes the Rabelaisian project
because it etymologically incorporates chairo or ‘rejoicing’ with the French word for flesh,
chair, proposing the madness of Rabelais as simultaneously carnal and delightful. 213
Finally, if we are to take De Man’s concept of irony seriously, one that points out to
the impossibility of synthesis because the ironic man is constantly inventing and destroying
himself, then I propose Cervantes as the ironic man par excellence, for his irony not only
reveals the persistence of a remote meaning beyond the sign and his aljamiado secret—an
ideological discrepancy that the translation of the Bible into vernacular languages attempted
to solve by bringing meaning closer to the people—but also that there is no room for a
utopian, optimistic resolution of an elusive truth. Instead, Cervantes points to the inauthentic
Spanish meaning at every instance and to the future as a repetition of the past. Cervantes is
most closely related to De Man’s ironic man, one that recognizes irony as an instantaneous
force that will not result in a utopian project, but that can at most be a self-conscious narrator,
disrupting a fictional illusion (cf. 1996:219), a nationalist mirage.
As defined by De Man in his conceptualization of irony, Folly is an eiron-like figure
that stands as consciousness emerging from madness itself. Yet, there is a second type of
madness that De Man glosses over, the folie satanique. This type of madness is described by
Baudelaire with regards to Pieter Brueghel’s caricatures as a “grâce spéciale et satanique. Au
mot grâce spéciale substituez, si vous voulez, le mot folie” (qtd. in De Man 1996:216). 214 Q+
the Renaissance the folie lucide (as in the grace of god) appears necessarily antithetical to the
folie satanique (as in a special and satanical grace). I argue that, the folie lucide as conceived
213
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by Erasmus rests on the figure of a peasant, Sancho, 215 who constantly invokes God, while the
folie satanique is personified in Quixote, a character increasingly described with satanic
epithets, invoking the devil, and capable of coming back alive from hell, and most
importantly, mirroring the violence of the state and its ideological, legal, and military
apparatus. 216

Rabelais’s Dialogism: The Socratic Dialogues in a Menippean Guise
While Erasmus idealizes the Socratic methodology for learning the mysteries of Christ
and condemns a Menippean’s affiliation to the devil, 217 François Rabelais constructively
combines the two to present the Gospel of Matthew in a grotesque guise, enabling a material
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the grotesque foolishness of the populace predisposed to the material aspects of live, enslaved by their
mortal soul. The folie lucide embodies the elements of the new Christian as presented in the Enchiridion,
namely a Christian of arms and letters willing to renounce the material, to fight vices and the enemies of
God, to ascend to heaven, and to reach freedom in his final communion with Jesus.
Erasmus provides enough evidence in his text to support a carnivalesque reading of the Praise with the
objective of condemning jesters, the ass, and the sacrifice of the goat. Imitating Christ, on the contrary,
brings the New Man to the lucid intelligence or the Stultitiae. Thus, the Erasmine serio-comical project
proposes a Socratic methodology for the New Christian, while he relegates the Menippean Carnival to a
trite heretic ritual connected to Pan and to the devil.
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ascension to heaven of the common people in plain French. In a Platonic vein, 218 Rabelais
recognizes that the unintelligible cannot be seen with the plain eye, but is a mystery that lies
hidden underneath the text, placing the words of Jesus “au fond inépuisable” (1999:293). Yet,
while Erasmus advocates for a renouncing of the material container of the mysteries, the
Rabelaisian folie joyeuse recognizes that during the ascending process the joyous communion
with Jesus is materially mediated and that the body must be cared for in a balanced manner.
Gargantua and Pantagruel not only mask a secret truth, but, like the translations of Erasmus
and Luther, they dialogically translate the sacred text into plain everyday language to support
a joyous, material life prior to our communion with Jesus.
In his dialogical translation in a jester guise, Rabelais presents Christianity as practical
and physical, as a carnival for the masses that passes knowledge down orally. 219 Carnival
manifests itself through textual inversions and not through the use of animal allegories as
Erasmus had done. Pantagruel and Gargantua have an inverse genealogical order. The son’s
story is printed before that of the father (Mari 1994:36). 220 Following this logic of inversion,
the reader must first accept the teachings of the son, before he can access the teachings of the

218

See Plato’s Timaeus.
Although the text is written, in the prologue of Pantagruel, Rabelais makes it clear that the text must be
memorized by heart and passed from one generation to the next, “qu’il les sache par Coeur! (…) chacun à
l’avenir pourrait clairement enseigner ces Chroniques à ses enfants, et les donner comme de la main à la
main à ceux qui lui succèdent et qui le survivent, ainsi qu’une mystique secrète” (1999:205). Rabelais
emphasizes orality throughout the text. This way of passing down the text also paradoxically connects the
series to genre of chansons de geste in general and Chanson de Roland in particular. The connection of the
title to this genre is also evident. Les horribles et épouvantables faits et prouesses du très renommé
Pantagruel Roi des Dipsodes, fils du Grand Géant Gargantua includes the elements of the chanson at
large, such as historical legends of kings, giants, and adventure, but also from the troubadour’s chansons,
where a jester-like writer/performer criticizes fake Christianity. See for example the work of Marcabru. For
a brief comparison of Marcabru’s social criticism to that of Rabelais see Harrison 1990.
220
In Gargantua, the reader must refer to the son’s book to find the father’s genealogy. Fittingly, this
inversion also echoes that of historical time setting a reversed order of Greeks and Romans: “[…] given the
admirable transfer of kingdoms and empires (…) from the Roman to the Greek, from the Greek to the
French” (op. cit., 14).
219
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father, or accept the words of Jesus, the son of God, before understanding God himself. Both
texts need to be read dialogically to unveil the “mystical secret” in the series. 221
The dialogical composition of the series guides the readers towards a folie joyeuse, the
culmination of the tradition of the joyful bell (Bakhtin 1984a:133). As best summarized in the
opening maxim of Gargantua that “mieux est de rire que de larmes écrire,” 222 the giants
ascend to heaven through laughter instead of tears. The duality laughter-tears reemerges at
Pantagruel’s birth. Torn between pain and joy after his child suffocates his wife at birth,
Gargantua must choose between crying like a cow because his wife died or laughing like a
calf because his son was born. 223 Gargantua chooses to rejoice. Rabelais advocates for joy
over pain and for the regeneration of life over the love for women. Indeed, eternity is achieved
by leaving heirs in this world, a position that becomes clear in the letters that Grandgousier
and Gargantua write to their sons Gargantua and Pantagruel, respectively. Similarly, it is
through food and not through Lent that the ascension to Heaven takes place, another reason
why banquets abound throughout the text, setting the heroes’ births, for example. For
Rabelais, laughter, children, and food enable the regeneration of mankind within the Christian
faith and therefore are constitutive elements of the folie joyeuse. Thus, this series serves as a
joyful banquet to cleanse Christians who will in turn pass the mystical secret to future
generations and obtain the ultimate human joy, the communion.

221

See 41ff.
“It is better to write about laughter than about tears” (1999:5). All quotes in English from the series are
my translations unless specified otherwise. For a more detailed analysis of Bakhtin use of Rabelais, see
Berrong (1986).
223
“Et ce disant pleurait comme une vache, mais tout soudain riait comme un veau, quand Pantagruel lui
venait en memoire” (219). While his wife is being buried he alternates between laughing and crying.
222
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A dialogical reading is necessary to find a religious underpinning of truth. Pantagruel
and Gargantua structurally follow the Gospel of Matthew. 224 François Rigolot provides an
analysis of the temptations of Christ as represented through the Parisian Lady (1994). Rigolot
argues that the humiliation of the lady is an allegory for Jesus’s Calvary as described by
Matthew. Rigolot limited his reading to this episode of the book, but there is proof that
Rabelais’s dialogical relation to Matthew structures the giants’ books. A possible motive
could be that during the Renaissance Matthew’s was believed to be the first written gospel,
making it the primordial book of the New Testament. It narrates the genealogy, nativity, and
youth of Jesus, just as Rabelais narrates the genealogy, 225 nativity, 226 and youth 227 of his

224

I use William Tyndale’s New Testament because the translator followed Erasmine thought and studied
with Luther in Wittemberg (2000). This translation from Hebrew and Greek was the first printed in English
in 1526. Two years later he was condemned of heresy (Moynahan 2003:177).
225
“This is the boke of the generacion of Iesus Christ the sonne of David the sonne also of Abraham
(Matthew 1.1) Abraham begat Isaac: Isaac begat Iacob: Iacob begat Judas (Matthew 1.2) […] and knewe
her not tyll she had brought forth hir fyrst sonne and called hys name Iesus” (Mat, 1.25, Tyndale New
Testament). Compare this to Pantagruel, “Et le premier fut Chalbroth, qui engendra Saraboth (...) qui
engendra Grand Gosier, qui engendra Gargantua, qui engendra le noble Pantagruel, mon maître” (Rabelais
1999:212-214). The repetition of begat and engendra in both texts shows a connection between the
patriarchal genealogies, both ending with their respective master, Jesus and Pantagruel. In Gargantua,
Rabelais redirects the reader into his son’s genealogy, but takes the time to repeat certain information such
as the genealogical connection of the giants to Noah’s Arc: “depuis de l’arche de Noé jusqu’ à
maintenant!” (13). Noah is important in the construction of the devil as an Oriental in opposition of the
Occidental good Christian. Walter Mignolo described the association of the artificially imagined continents
to the children of Noah. The tripartite construction of the world, Asia, Africa, and Europe corresponded to
the descent of Shem, Ham, and Japheth respectively (2005:27). America will then become the “new
continent” because it did not “coexist” with the other three and was historically “‘trailing behind’ the
triumphal march of European, supposedly universal, history” (op. cit., 26). Noah’s lineage is at the heart of
the creation of Orientalism as an antonym of Occidentalism. Finally, Pantagruel’s genealogy is an explicit
transcription, while Gargantua’s is a cryptic writing on a shell that one must decipher. One has the content
and the other the grotesque appearance. The grotesque shell hides a secret to be ingested, reifying the
Syleni-Socratic logic that proposes that the treasure underneath the shell enables the reader’s restoration or
cure.
226
Matthew recalls that when Jesus was born the wise men came from the East of Jerusalem guided by a
star (Matthew 2:1). The birth of Pantagruel occurs in a desert-like environment, a drought that causes thirst
among the people, their mouths open. His mother died of suffocation at his birth. The desert is an allegory
for Jerusalem and the thirst, for a thirst for truth and the need to renew the faith. Rabelais connects the star
at the birth of Jesus with Pantagruel’s birth also marked by a sign, “il voulait rappeler qu’à l’heure de sa
naissance, le monde était assoiffé, et il voyait en vrai prophète que Pantagruel dominerait un jour les
altérés, ce qui fut montré au même temps par un signe le plus évident” (1999:218). Similarly, the presence
of animals from the East, “dromadaires” and “chameaux” carrying provisions and the “femmes-savantes”
serve as an allegory for the wise men, albeit cross-dressed (ibid.). In Gargantua, Rabelais also ties the birth
of the giant to the nativity of Jesus by referring to the Immaculate Conception. This birth is described as
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heroes. Then, the gospel narrates the temptations of Jesus by the devil, 228 the parables of the
kingdom, and the instructions of the church. Similarly, Rabelais describes the temptation
through Panurge and Jean, the planting of the seed of Christianity in imaginary islands
echoing the parables, 229 and the instructions to their companions as if they were apostles of
the church. Some elements of the Gospel are found in only one of the two texts, but their
articulation as a whole becomes apparent once the reader follows this lead.
The first clue that shows that this text could be read as a Bible comes from the
prologues. The prologue of Pantagruel claims that this book is a chronicle that hides a “secret
mystique” that must be passed down by “champions,” “noble and honorable men,” and the

rare because Gargantua remained in the uterus for eleven months instead of nine and he was born through
the ear of his mother. The reader must not doubt this miracle as he must not doubt the Immaculate
Conception, “Je me doute que vous ne croyez sûrement pas à cette étrange naissance (...) Est-ce contraire
à notre loi et à notre fois, contraire à la raison et contraire aux Saintes Ecritures? (...) à Dieu rien n’est
impossible” (32).
227
Matthew describes the baptism of Jesus by John and his subsequent departure to meditate in the desert.
Similarly, Pantagruel goes on a kind of pilgrimage through many universities, trying out knowledge and
wine, “avoir bu à la source de Croustelles, source de l’inspiration, d’être passé à Passelourdin et d’être
monté sur la Pierre levée” (225). This is similar to the itinerary of Jesus from baptism, the water or source
of inspiration, to his wanderings in the desert, to his famous sermon of the Mount, here the raised stone.
The encounter of Jesus with John mirrors that of Pantagruel with Eudemon, the “good soul,” who cleanses
Pantagruel of sin or from the proximity he had to the women who “jouent volontiers des fesses” (226).
Their encounter with the masses is similar to that of John with the Pharisees and the Sadducees: “une foule
de bons rustres d’étudiants, qui lui firent un joyeux acceuil à son arrivée” (227). After the encounter with
Eudemon, people joyfully receive the giant, encountering for the first time the folie joyeuse. This joy comes
directly from god.
228
The devil has a strong resonance to the religious wars of the time. Limousin impersonates the devil and
wanders in a liminal space, the door of Paris. He is unable to speak proper French because of his Latinized
use of the language, a mockery against scholastic monks. Pantagruel immediately connects the language to
the devil and heresy, saying “que diable de langage est-ce là? Par Dieu, tu es hérétique […] Merde,
merde! (…) Que veut dire ce fou? Je crois qu’il est en train de nous forger un langage diabolique, et qu’il
nous jette un charme comme un sorcier” (229-230). Rabelais refers to the character as a madman speaking
in a diabolic language, reminiscent of the folie infernale. These demonic characteristics—the ability to
hypnotize, to speak cryptic tongues, and to control magic—will resurge in Panurge, another demonic figure
at the crossroads. He is begging for food, giving meaning to his name, urging bread or pan-urge. Yet, his
name also echoes the human-goat, Pan and could be considered a provocation (urge) from the devil. His
elegant silhouette deceives, but his many injuries as if he had just escaped from the teeth of the dogs give
him away (245). Panurge puts to a test Pantagruel’s charity. Indeed, the giant immediately connects his
actions to charity, saying “cet homme qui vient par le chemin du pont Charenton” (ibid.); the proximity of
Chareton to Charité give a metaphorical meaning to the bridge as connecting heaven and earth.
229
In Pantagruel, for example, these islands are Utopia and the land of the Dispodes, or the thirsty in
Greek. The former is an allusion to More’s Utopia, but also to the colonies in the Americas. In Gargantua,
there is explicit mention of Haiti.
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“true faithful” must believe as one believes in the Bible. 230 Similarly, Gargantua’s prologue
claims that the book is like “precious substances” hidden under an ugly “exterior appearance,”
comparing the text to ugly Socrates or to the Silène boxes. 231 Rabelais here quotes Erasmus’s
description of Socrates in his adage The Sileni of Alcibiades (1515). The grotesque appearance
of this book hides a precious truth, like ugly boxes in pharmacies contain sacred medicine.
The book is also dedicated to drunkards, “buveurs très illustres” (op. cit., 7), an opposition to
the dedication made in Pantagruel to the honorable, noble readers. These texts are two sides
of a same coin, but in an inversed order. Rabelais uses Hippocrates’ idea that laughter cures
and renovates the body. This box of medicine contains laughter. It is meant to incite people to
laugh, “pour exciter le monde à rire” (7). This grotesque text cleanses the soul by caring for
the body, prevailing over the other guise that the scriptures can take, that is, the habit of the
monk. 232
Rabelais quotes the Erasmine maxim, monachatus non est pietas when translating the
motto, “l’habit ne fait pas le moine” (8). Both thinkers eliminate the possibility of monks or
priests as intermediaries between Jesus and the people. Instead, men must have a direct
interaction with god by finding truth within the scriptures themselves. Rabelais, however, uses
laughter, food, and reproduction to renovate the body and ascend to heaven: “pour composer
ce livre seigneurial, je n’ai jamais perdu ni employé d’autre temps que je consacre à me
restaurer, c’est- à-dire, à boire et à manger” (op. cit., 10). The reader must read, drink, and
230

“Très illustres et très chevaleureux champions gentilshommes et autres, qui volontiers vous adonnez à
toutes gentillesses et honnêteté, vous avez nagueres vu, lu, et su les grandes et inestimables chroniques de
l'énorme géant Gargantua, et comme vrais fidèles les avez crues tout ainsi que texte de Bible ou du Saint
Evangile” (205).
231
“Silenes étaient jadis petites boîtes […] Mais au dedans l’on réservait les fines drogues […] choses
precieuses […] toujours dissimulant son divin savoir. Mais ouvrant cette boîte, eussiez au dedans trouvé
une celeste et impreciable drogue” (7-11)
232
In Gargantua, for example, Jean, a priest, goes around drinking and killing people because of his
authority as a priest. It is a critique to the ideals of monks that destroy the body to save the soul and to the
hypocrisy of such an institution.
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restore his body actively with the help of laughter while truly believing in the text like a good
Christian believes in the Bible or else burning in hell, “périr dans le soufre, le feu de l’abîme”
(op. cit., 208). While Gargantua, an ugly box, contains celestial medicine to renew the body
through laughter (op. cit., 7), Pantagruel like a midwife brings new life into the world (op.
cit., 206). In both prologues, the author puts an emphasis on these texts as the scriptures,
looking for a reader-believer. 233 Like the Enchiridion, they stand together as a manual to
guide Christians into heaven.
Once the narrator Alcofribas Nasier 234 has established the scriptural nature of these
texts and the Christian and sacred nature of the heroes, the reader should read Pantagruel. The
giant passes his first test of Christian charity by helping Panurge come out of his vagabond
state. The book transitions from a book about the childhood and education of a hero to his
future military adventures. The Renaissance man had to fulfill the dual role of man of letters
and man of arms. The Enchiridion used precisely this model of man to guide his readership
into heaven. Thus, the solution to unite with Jesus relied on a weapon (daggar/manual) to
carry on the walk to heaven. The moving force behind this ascension was Christian love or
caritas. Similarly, as Rigolot argued, Rabelais tests our hero’s caritas by transposing the
Calvary of Jesus to the humiliating situation of the Parisian lady. These scenes showcase a
double temptation. At the most evident level, Panurge served as a devil and tempted the
Parisian lady three times, imitating the three temptations to Christ as narrated by Matthew. 235
233

See in Gargantua, “Si le croyez: vous n’approcher ni de pieds ni de mains à mon opinion, qui decrète
icelles aussi peu avoir été songées d’Homère, d’Ovide en ses Métamorphoses les sacrements de l’Évangile”
(10); see in Pantagruel: “comme vrais fidèles les avez creues tout ainsi que texte de Bible ou du Saint
Evangile” (206).
234
Anagram for Francois Rabelais.
235
For a full description of the temptations of the Parisian Lady, see Rigolot 1994.
The first temptation of Satan was to convert stones into bread to relieve his hunger: “Then was Iesus ledd
awaye of ye spirite into wildernes to be tempted of ye devyll. And when he had fasted fourtye dayes and
fourtye nightes he was afterward an hungred. Then came to hym the tempter and sayde: yf thou be the
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However, I argue that Panurge again comes to the front as an ambivalent figure because even
if he is tempting the Parisian lady, this woman is in turn tempting Pantagruel. Therefore,
Pantagruel has to see through this double temptation and make the right Christian choice.
After Panurge tempts the lady to no avail, he smears her with the substance from a dog
in heat: “Petits et grands, gros et maigres, tous y venaient, tyrant le membre, la reniflant et
pissant partout sur elle” (309). The dogs that attacked the lady are like the Romans, hitting
and spitting on Jesus. The pissing on the head is a metaphor for the coronation of Christ.
Pantagruel and the masses passively watch her condemnation. Rabelais is comparing the
Romans’ humiliation of Jesus and the passivity of all the spectators to the dogs that attack the
lady under the passive gaze of Pantagruel, failing in his charity. Rabelais transposes the

sonne of God commaunde that these stones be made breed. He answered and sayde: yt is wrytten man shall
not lyve by brede onlye but by every worde yt proceadeth out of the mouth of God” (Matthew 4:1-4).
Pantagruel’s scene takes place during Lent. The Parisian lady is fasting (1999:303). Her beauty is celestial
and perfect, like that of Jesus, and she is referred to as a model to imitate, “un modèle pour nous faire
comprendre ce qu’elle peut faire quand elle veut employer toute sa puissance et tout son savoir”
(1999:304). Panurge invites her to have sex with him by using food metaphors for his penis. The final
invitation is explicit: “boutepoussenjambons!” (ibid.). He is offering his penis as food for the fasting lady.
She overcomes this first temptation by focusing on the words of God.
Matthew’s Gospel continues with the devil bringing Jesus to the temple to tempt him for the second
time: “Then the devyll tooke hym vp into ye holy cite and set hym on a pynacle of the temple and sayd
vnto hym: yf thou be the sonne of God cast thy sylfe doune. For it is wrytten he shall geve his angels
charge over thee and with their handes they shall holde yt vp that thou dashe not thy fote agaynst a stone.
And Iesus sayde to hym it ys wrytten also: Thou shalt not tempte thy Lorde God” (Matthew 4:5-7).
Similarly, Panurge explains that anyone who touches her is joyful and graceful. The lady, like Jesus,
invokes God to overcome the temptation; “Laissez-moi ici prier à Dieu” (1999:305). She does not stumble
with the stones, but gives them to him to rid of the temptation. She allows him to take her rosary made of
gold and precious stones. Jesus moves away from the pinnacle of the temple and the lady moves away from
her rosary. They pray directly to God, who shall not be tempted. The lady exchanged her rosary with
Christian caritas, “Quant à moi, je ne vous hais pas. Comme Dieu le commande, j’aime en effet tout lo
monde” (306). The lady has passed a second test to her faith.
The third temptation in the Gospel is as follows: “Again, the devil taketh him up into an exceeding high
mountain, and sheweth him all the kingdoms of the world, and the glory of them; And saith unto him, All
these things will I give thee, if thou wilt fall down and worship me. Then saith Jesus unto him, “Get thee
hence, Satan: for it is written, Thou shalt worship the Lord thy God, and him only shalt thou serve.” Then
the devil leaveth him, and, behold, angels came and ministered unto him” (Matthew 4:8-11). Similarly,
Panurge offers her all his treasures to the lady, emeralds, diamonds, gold, pearls, and money. The lady is
tempted, “ces paroles lui faisaient venir de l’eau à la bouche” (1999:307). She is salivating over the idea of
wealth. The lady, however, replies that she wants nothing from him: “Non, je vous remercie, je ne veux rien
de vous” (ibid.). The lady has survived the three temptations. The passage ends with a threat from Panurge;
“je vous ferai chevaucher par les chiens!” (ibid).
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Passion of Christ, a common festival theme in the fifteenth century, to the two meanest bodies
possible: a woman and a beggar. The lady, like Jesus, survived all three temptations and had
to suffer the subsequent Calvary.
If he is a good Christian, why does Pantagruel not help the lady/Jesus? A possible
answer is that the lady could not be Christ because she is a woman. Panurge tempts Pantagruel
to choose between his carnal desire and his duty as a good Christian. This reminds the reader
that Gargantua had chosen the joy of his son over the passing of his wife. Pantagruel himself
had left the ladies of Avignon to continue with his education under the guidance of Eudemon
(see Chapter IV). Similarly, Pantagruel’s temptation from a woman takes the form of a
mystery. There are three Christian mysteries: the incarnation, the passion, and the
resurrection. The scene of the lady is an impostor passion of Christ. I already pointed out to
the similarities with Calvary and the coronation. The reader of Rabelais’ time could easily
recognize this analogy. This chapter, however, is followed by a narration of how excessive
sex gave rise to the towns in France: “A tous les endroits où ils besogneraient les filles, ils
devaient mettre une pierre, et cela ferait une lieue” (1999:311-312). Pantagruel chooses
abstinence by leaving the lady and going through highly sexual places in France.
Consequential to his action as a Good Christian, like his father the giant recognized his
Christian duty instead of the temptation of a woman. 236 While Gargantua’s duty was the
reproduction of life, Pantagruel’s is the spreading of the faith and the salvation of his world.

236

Pantagruel received an empty letter from a lady addressed to the “least faithful” (312). Its content is
invisible and thus inaccessible. Therefore, Pantagruel is facing either a Christian mystery or an occult
science message. As revealed by the fake diamond on the golden ring that accompanied the letter,
Pantagruel does not fail in his charity towards the lady because the message comes from the devil and is
connected to magic or dark knowledge. The chapter unfolds as a treaty on alchemy, playing with all sorts
of cryptic inks and chemicals to reveal the hidden scripture on the paper. All these efforts failed. The
message was encrypted inside the golden ring and not in the paper: “LAMAH HAZABTHANI” (314).
According to Matthew, this is a sentence uttered by Jesus: “And about ye nynth houre Iesus cryed with a
loude voyce sayinge: Eli Eli lama asbathani. That is to saye my God my God why hast thou forsaken me?”
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Pantagruel renounces the love of the lady in order to spread the word of Jesus abroad
and to save Utopia from the Muslim invasion to which it had succumbed. By doing this, he
passes down the blood of his father and his humanist upbringing in territories beyond the sea.
This is consistent with Gargantua’s duty of renovation and eternity as well as with the
Christian duty to spread the faith into the colonies. Similarly, in the Gospel of Matthew, after
the temptations, Jesus departed to Galilee. In Pantagruel, when the Dispodes had taken his
mother’s town hostage, Pantagruel begins his travel to Amaurotes in Utopia. Matthew
described Jesus’ journey to Galilee as surrounding the coasts of Zabulon with the aim to bring
light to those living in darkness. 237 Similarly, Pantagruel follows the Portuguese route to India
rounding Africa to arrive to Utopia. After reaching the southernmost point of Africa, the rest
of the places are imaginary. 238 Therefore, Utopia stands for a place out of this world, possibly
hell if compared to the Odyssey. Yet, one cannot conclude that he has gone to hell because
Pantagruel talks to his companions as Jesus spoke to the apostles. He guides them as to how to
act and call them “mes enfants.” This relates to Matthew’s description of Jesus’ directions to
the apostles in order to found a new church. The following scenes are in dialogue with the
religious wars of the sixteenth century and the spread of the Catholic faith. Pantagruel is
(Matthiew, 27:46). Pantagruel understood the message as coming from the lady, and felt sad. Epistemon,
however, saves Pantagruel from the temptation of women for a second time, “Mais Epistemon lui remit
mémoire le depart d’Enée, quand ce héros quita la reine Didon, et le mot d’Héraclite de Tarente, qui disait
que lorsque le navire est à l’ancre, si la nécessité presse, il faut couper la corde plutôt que de perdre son
temps à delirer” (314-315). So it is decided that the lady was an imposture for the Passion of Christ, an
illusion trying to distract Pantagruel from his real duty to help his land be freed from the enemies. This
illusion of the passion of Christ was an invitation to delirium.
237
“When Iesus had hearde yt Ihon was taken he departed into Galile and left Nazareth and went and
dwelte in Capernaum which is a cite apon the see in ye coostes of zabulon and Neptalim to fulfill that
whiche was spoken by Esay the Prophet sayinge: The londe of zabulon and Neptalim the waye of the see
beyonde Iordan Galile of the Gentyls ye people which sat in darknes sawe greate lyght and to them which
sate in the region and shadowe of deeth lyght is begone to shyne.” (Matthiew 4:12-16)
238
“En quelques jours ils passèrent par Porto Santo et par Madre, et firent escale aux les Canaries. Partant
de là, ils passèrent par le Cap-Blanc, par le Sénégal, par le Cap-Vert, par la Gambie, par le cap de Sagres,
par le Melli, par le cap de Bonne-Espérance et firent escale au royaume de Mélinde. Après quoi ils
profitèrent de la Tramontane, et passant par Meden, par Uti, par Udem, par Gelasim, par les îles des Fées,
et près du royaume d’Achorie, ils arrivèrent finallement au port d’Utopie.” (emphasis added; 1999:315)
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undertaking a missionary colonization of Utopia. These passages are also a hidden criticism of
the way the church behaved in comparison to the directions given by Jesus to his apostles. It is
a criticism of Christianity as a monastic and hierarchical religion that is dangerously in charge
of American catechism.
In the war scenes, Rabelais echoes the words of Jesus in the treatment of his enemies.
Both Pantagruel and Gargantua treat their enemies with compassion in an attempt to convert
them. 239 This is clear in his stated goal to give freedom to mankind, foregrounding yet another
reformist debate over the concept of free will, debated in Trent. Rabelais is condemning the
infernal madness of Panurge. Likewise, the giants’ enemies suffer from folie infernale.
Pantagruel wishes to fulfill his Christian duty by bringing freedom to all, including to the
infernal fools: “son but n’était pas de piller et de rançonner les hommes, mais de les enrichir
et de leur render une liberté totale” (329). This was the message that Jesus gave to the
apostles in Galilee after his resurrection. Pantagruel goes to the land of the thirsty, the
Dispodes, to calm their thirst as Jesus had gone to give light to those in darkness. 240 When
Pantagruel addresses his travel companions, he actually performs the Sermon on the Mount as
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In the Gospel, Jesus speaks about how to treat the enemy, “I saye vnto you love youre enimies. Blesse
the enimies that course you. Do good to them that hate you. Praye for them which doo you wronge and
persecute you” (Matthew 5:44). Upon winning the war, Pantagruel and his friends treat their prisoners with
compassion. As an internal figure, Panurge acts with excessive violence. This ambivalent character says,
“Mieux vaut penser à un peu à notre affarie et à la façon de triompher de nos ennemis” (1999:321). On the
contrary, Pantagruel treats the Dispode prisoner with compassion and asks him to tell his king that he was a
fool, acting against reason. The prisoner is astounded by his kindness and wants to stay by Pantagruel’s
side. The giant replies, “mets tout ton espoir en Dieu, et il ne t’abandonnera pas” (328). Similarly, when he
talks to his companions Gargantua speaks with a prophetic tone, passing down good Christian values and
calling to reflection (op. cit., 153). These are mirror scenes. Gargantua sends the prisoner to bring the king
back to reason, looking to solve the problem and have peace just like Pantagruel had done in the first book:
“très cher fils, que la paix du Christ, notre rédempteur, soit avec toi” (112). When Gargantua speaks about
the enemies, he says, “Ouvrez toujours à vos enemis toutes les portes et tous les chemins” (152). In
Gargantua, Grandgousier’s treatment of the prisoner Toucquedillon is described as very humane (160).
Once more, the parallelism between Matthew and the series is evident.
240
Dispodes literally means ‘the thirsty.’ The metaphor of thirst as needing faith is also present in the New
Testament, see in particular John 4:14, 7:37 where Jesus calls the thirsty to come and drink by his side for
eternal life.

330

described by Matthew, conflating it with the speech after Jesus’s resurrection. This hybrid
discourse functions to pass down the essentials of Christian morality. The hero offers “neverbefore-tasted-true-wine” to the thirsty (333) and he is bringing true faith to the altered (335).
In other words, he is bringing the word of Jesus to places where it has never been heard before
in order to establish a Christian order.
Pantagruel explicitly reveals this colonial Christianization, “je ferai prêcher ton saint
Evangile” (336). The consequence of this missionary colonization is a better country, more
beautiful, cleaner, and more fertile (349). 241 This is directing the reader to the Sermon,
because the faith of god is illustrated through the parables of the kingdom, the planting of
seeds to spread goodness and faith. The Sermon on the Mount in Matthew (5:5-13) is
juxtaposed in Rabelais to the final episode of the Gospel (28:18-20). The parables feature
teachings of good Christian values and the final episode contains orders to the Apostles to
spread his words throughout the world. These are the two places in the Gospel that most
clearly voice the didactic words of Jesus. Yet, if America symbolizes a new world where the
word of God can be spread, it is also a place of heresy and evil.
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Compare this with one of the parables: “The kyngdome of heven is lyke vnto a grayne of mustard seed
which a man taketh and soweth in his felde which is ye leest of all seedes. But when it is groune it is the
greatest amoge yerbes and it is a tree” (Matthew 13:31-32). Jesus explains his motives behind using
parables, “I wyll open my mouth in similitudes and wyll speake forth thinges which have bene kepte
secrete from the begynninge of the worlde” (Matthew, 13:35). Rabelais takes the parallelism of this
metaphor literally. Pantagruel opened his mouth and swallowed an entire region. The parables hide a secret,
namely Christian morality inside the ugly carcass of a giant. This is another good reason for Rabelais to
have written Matthew with a carnivalesque disguise. In this passage, the narrator Alcofribas is witness to
this interior world for the first time. A secondary character (and not the hero) has access for the first time to
the precious content. There are many references to crops and planting seeds, just like the parables talk
about the spreading of the seeds. This world is referred to as “nouveau monde” and “autre monde”
(1999:352, 353). It is a simultaneous allusion to America and to the netherworld. These words echo the
Conquest of the Americas and the evangelization process, “Nous avons avec l’aide de Dieu conquis tout le
pays des Dispodes” (359). It is in fact an order given directly by Jesus, “Verely I saye vnto you
wheresoever this gospell shalbe preached throughoute all the worlde there shall also this that she hath done
be tolde for a memoriall of her” (Matthew 26:13).
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Another Rabelaisian juxtaposition is that of hell to the new world. After all, if there
would not be a heretic place, there would not be a need to evangelize. Yet America remains a
redeemable place, unlike the Orient where Mohamed reigns. The New World juxtapositions
are consistent with the ambivalent nature of the carnivalesque texts. While the allusion to the
other world is also an allusion to hell, it is not fully negative because it is after all the land of
Utopia, heaven on earth. 242 In Matthew Jesus is resurrected and goes to Galilee to set his
church. 243 Similarly, Pantagruel has completed his duty as the king of the Dispodes,
reestablishing the altered people back into order and instructing his followers as to how to
govern the newly reestablished land. This is metaphorically illustrated in the sewing together
the head with the body, God being the head of the church and state and the body, the masses.
Gargantua ends with the following sentence, an enigma in the form of a prophecy: “les élus
seront joyeusement retablis” (1999:195).
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At the end of Pantagruel, Eudemon, the character that had two times saved the hero from the temptation
of women dies descending to hell like Ulysses. There is a double divine presence in this heretical land. In
the one hand, the land of the Dispodes is the place of the thirsty (of knowledge and faith). This is an echo
of the Beatitudes, “Blessed are they which hunger and thirst for righteousness: for they shall be filled”
(Matthew 5:6). On the other hand, it is the place where a secondary character will die in the hands of the
heretics and descend to hell to rise up in resurrection. Eudemon has a privileged access to hell, like
Alcofribas had in the previous episode to paradise. Eudemon narrates the role inversion of princes and
philosophers into laborers of low jobs, and the low people as having honorable jobs. This carnivalesque
inversion is another reminder of Matthew’s Beatitudes, “Blessed are the poor in spirit: for theirs is the
kingdom of heaven” (Matthew, 5:3). In other words, the decadent popes and kings or the false erudite
scholars will have a terrible life in hell while the masses will have beautiful rewards. After descending to
hell, Panurge resurrects Eudemon with the help of magical powder. Panurge appears again as connected to
the devil, this time in his use of black magic and alchemy. Yet, he also resurrects Eudemon, reinforcing his
ambivalent nature. Compare this description to the death of Jesus in Matthew’s Gospel, “And streyght
waye one of them ranne and toke a sponge and filled it full of veneger and put it on a rede and gave him to
drinke” (Matthew 27:48). The drinking of these substances precedes their resurrection, but it is unlikely
that it helped with the resurrection itself. It is frail magic compared to the power of Jesus. The prophet then
dies while the earth shakes. Mary Magdalene cries over the grave of Jesus, like Panurge cries over the body
of Eudemon.
243
“And Iesus came and spake vnto them sayinge: All power ys geve vnto me in heve and in erth. Go
therfore and teache all nacions baptysinge them in the name of the father and the sonne and the holy goost:
Teachinge them to observe all thynges what soever I comcommaunded you. And lo I am with you all waye
even vntyll the ende of the worlde” (Matthew 28:18-20).
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The Sermon on the Mount and the final speech of Jesus in Galilee for the
establishment of the church fuse in the end of Pantagruel to justify the conquest of the
Americas as a Christian duty. These are the two biblical passages in which Jesus provides his
followers with his simple moral teachings. Rabelais believes that this simple message must be
spread to America and among good Christians in Europe. I conclude that the folie joyeuse is
materially based on the body with the goal of renewing and spreading the faith as embodied in
the Christian duties of Gargantua and Pantagruel. 244
Rabelais combines the teachings of Jesus with his understanding of medicine to
propose a healthy way of life based on laughter as the path to Jesus. His folie joyeuse
welcomes people with a healthy body, alert and joyful. At the end of the second book, it
becomes clear that the Gospel used to evangelize the reader combines the written and the oral,
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Given Rabelais’s historical context, in Gargantua conquest as evangelization is described as antiChristian. The war between Charles V and François I, and particularly the sack of Rome by the Spanish
Invincible Army in 1527, marked the life of Rabelais’s contemporaries. Charles V was the king in charge
of the conquest and the spread of the words of Jesus in the new world. In the context of the Inquisition, his
predecessors Queen Isabel and King Ferdinand had been granted religious jurisdiction over infidels for the
first time in history. Previously, this had been a purely papal jurisdiction. When Pope Clement VII
supported the French king in an attempt to gain some autonomy from the Spanish empire and bring some
balance to the imperial powers in Europe, Charles V’s armies sacked Rome. Charles V was an avaricious
and violent ruler. In Gargantua, Rabelais overtly criticizes Charles V and the church for behaving in such
violent manner. The mad king Picrochole is constantly imitating Charles V’s behaviors, and the war
between the neighboring kings echoes the war between France and Spain.
Charles V often resounds behind the descriptions and actions of Picrochole. The conflicts between
France and Spain resemble the invasion of Grandgousier’s land by the mad king Picrochole. The cause of
the war between the two neighboring kings is irrational: a misunderstanding over some fouaciers, a type of
food that sounds like fou or crazy. When Grandgousier sends an envoy to try to resolve the conflict by
means of reason, the impulsive king is unable to mention any reason for his behavior (1999:117).
Alcofribas concludes that “telle est la fin de ceux qui ne peuvent modérer par la raison et la tempérance
leur bonne fortune et leur prospérité” (ibid.). Unlike Charles V, Rabelais thinks that “un noble prince n’a
jamais un sou” (120). Having many riches is against the teachings of the aforementioned Beatitudes.
Alcofribas describes Picrochole as an ambitious prince of false piety conquering all the parts of the world.
As a drunkard, the king is constantly looking for wine: “que boirons nous dans ces déserts” (ibid.). There
are other elements that reveal the identity Picrochole-Charles V, such as his expansionist desire and his
hatred towards Muslims: “N’allons-nous pas tuer tous ces chiens de Turks et de Mahométans” (127).
Finally, the sack of Rome is explicitly connected to Picrochole as compared to Charles V, “c’est fini pour
Rome! Le pauvre Monsieur du Pape en meurt déjà de peur” (121). Charles V acts against the moral lessons
from the Sermon of the Mount, but he is not alone.

333

both means fused in a perfect message that is hidden behind an ugly box of Sylène, “Entrez,
que l'on fonde ici la foi profonde, puisque l'on confonde par écrit et par vives paroles” (184).
Rabelais hides the scriptures behind his text, like a precious substance inside an ugly
box or hidden letters behind a shell. The final chapter of Pantagruel also addresses the reader
to confirm that they have enjoyed the text. It is a game between the visible and the invisible,
the masked and the illuminated letters (359), hatred and peace, and joy and health (360).
While Rabelais relates the scholastic tradition to heresy, following the logic of occult
messages, erudite Latin, and an absurd hierarchical order, the humanist Pantagruel defends
plain language, direct access to the scriptures and to God, and an individual rather than a
group-based learning. He prefers, for example, simple French over the Latin of the pedantic
Parisian student, Limousin. Similarly, Nasier gives a burlesque list of the books at SaintVictor’s library that match the scholastic writers that Eudemon later found in hell. This list is
in dialogue with the list of games played by Gargantua before maturing into a good Christian
(78-85). Rabelais believes in the scriptures and believes in Utopia, and weaves both texts
within his book-in-pairs, Gargantua and Pantagruel.

Cervantes’s Reversed folie lucide: The Renaissance Ends with Disenchantment
Madness and laughter are intimately interrelated and constitute the new man. While
laughter leads to a folie lucide in Erasmus and to a folie infernale in characters opposed to
Christianity or in proximity to Islam, in Rabelais the Christian giants use laughter as a means
to their folie joyeuse as they spread the joy/faith. For Cervantes, on the contrary, laughter
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leads us back to the folie lucide, closing the circle of madness and utopia with
disenchantment. 245
Bakhtin refers to Cervantes in chapters one and four of Problems in Dostoevsky’s
Poetics. Unfortunately, Bakhtin does not dedicate a full work or even a chapter to Cervantes
alone, although the carnivalesque structure of Don Quijote is undeniable. 246 Nonetheless, in
Bakhtin, Cervantes appears as Rabelais’s necessary counterpoint. They are often placed
together, as parody (1981:317), classics in the canon (1984b:66), amusing books (1984b:65),
grotesque, realist, picaresque texts (1981:315), and carnivalesque works (1984b:66). Like
Rabelais, Cervantes developed his characters in a dialogic manner. In Rabelais for Panurge
there was Pantagruel, and for Gargantua there was Jean. These are antithetical characters that
require each other to fulfill their respective madness or final communion with Jesus.
Similarly, Cervantes’s dual protagonists, Quixote and Sancho, sustain each other in a
dialogical manner, “the twin faces of comic folly” (Russell 1969:322). Yet, their
interdependency is even stronger than their Rabelaisian counterparts. After all, Pantagruel and
Gargantua were functioning characters prior to Panurge and Jean’s apparition. Their
pilgrimage to heaven had already begun, and the antagonists were just there to enable the
Christian caritas of the heroes to then move to the subsequent evangelization of Utopia.
The giant heroes had an undisputable noble lineage and a clear expansionist view, like
Aeneas, Marco Polo, or Philip II. On the contrary, Quixote began his pilgrimage or his
purifying ascent to heaven through Sancho, a peasant who would become self-governed, rule
his own island, and renounce his government to be free beyond government. One could even
argue that Quixote was there to enable Sancho’s ascent to freedom, like Persiles and
245

For the play of madness to erase the border between fiction and reality, see Rodríguez González (2005),
although he follows the reading of a heroic figure that seeks a human perfection.
246
For an analysis of Cervantes’s carnivalesque use of laughter, see Iffland 1999.
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Sigismunda had enabled the transformation of Celtic, Barbarian, and Morisco people into
their modern selves. Finally, the errant knight had to live his folie infernale in order to die as a
Christian, revealing that not even the old-Christians of Spain could save themselves from their
transformation into a modern self.
As with several characters in PS, Quixote draws from historical figures. Cervantes’s
friend, featured in the PS, Pedro de Villaseñor, on his way from el Toboso to Miguel Esteban
in 1581 and dressed in full Medieval gear, had a violent encounter with Francisco de Acuña,
similarly clothed. The former is hometown to Quixote’s damsel, Dulcinea del Toboso. A few
years prior in 1573 in Toboso, Rodrigo Quijada had murdered Pedro’s relative, Diego
Villaseñor. The lineage of these men of irrational, violent actions mockingly declined into
Quixote. The Quijada faced complains in many Manchegan towns as witnessed in various
historical records so they deserve the physical punishments the madman receives from the
commoners (Antena 3, 2014). On his part, Astrana Marín (1948) believes that the character
builds on Alonso Quijana Salazar, a friar from Esquivias who had gone mad through reading,
and an ancestor to Catalina de Salazar, Cervantes’s wife.
Quixote embodies multiple temporalities that evidence what is wrong with Philippine
Spain and how it translates into daily violence, resulting in the people’s ruin. Sancho, as a
crypto-Mulsim, must have been expelled along with the market boy who transliterates the
story from aljamiado into clear Spanish, a relative of Cide Hamete, the poet-historian of the
book. Whether Cervantes had not yet forgiven his enemies or whether he had, but still found
them amusing, he did parody the enemies of his friends and family. The Villaseñors had
forgiven the Quijada by the time Cervantes wrote PS, metatextually described in Quintanar’s
episode. Cervantes could simply use the polycharacter (many an old-Christian in Spain) as
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Rabelais did with Panurge, a demonic figure who counterbalances Sancho. I leave the readers
to draw their own conclusions.
I argue that Quixote serves as a mirror to a mad, violent Spain, but his scandalous
behavior allows for the maqāma to travel on Sancho’s donkey in hiding, silent and unnoticed.
The fact that it is a translation also serves as a distraction to place the work as a pseudotranslation from Toledan Arabic texts, joining Morisco novellas such as Libro del caballero
Zifar (ca. 1299), Lepolemo o el caballero de la cruz (1521), La Verdadera Historia del Rey
Don Rodrigo (1592), and Historia de los bandos de los Zegries y Abencerrajes (1595).
Sotomayor quotes in his Diana a version of the Abencerrajes, with a modified title that
includes the main characters, Abindarraez y Jarifa. Cervantes inserts himsef within this
novela morisca tradition. In PS, Jarifa is one of two Morisco survivors to their town’s
holocaust on the cost near Valencia. The pilgrims change route and head to Perpignan to
avoid the seas. The term ‘jarifa’ derives from the Arabic for ‘fully dressed and adorned.’ Don
Rodrigo’s author, Miguel de Luna, was the official Arabic interpreter in Granada for King
Philip II and dedicated his false history and pseudo-translation to him (Wardropper 1984:345).
Luna pretended to translate “sin género de invención” a story from an Arabian historian,
Albucacím, who ironically had acces to the Toledan Visigoth king’s personal correspondence,
and daringly included Arabic untranslatable words in the text’s margins at a time when the use
of this language had been forbidden (ibid.). Similarly, Cervantes introduces Arabic words
throughout his texts, at some places even acting as a grammarian, particularly in Morisco
episodes. He also sets Cide as an Islamic novelist-historian. Finally, Cervantes refers to
Islamic historiography when commenting on historiography (and verisimilitude) throughout
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the novel. Quixote is just the vision in pseudo-translation from an Arabic pseudo-author, Cide
Hamete Benegeli, absent at first, but everywhere present after his invocation.
Cide Hamete appears seventy-two times in fifty-two chapters (Bahouz 1990). He
speaks to reveal the hadith, most notably through his performance in Chapter VIII, when he
claims to be the “author,” a role he will keep for the remaining one hundred and eighteen
chapters, but also through his various invocations of the truth, or of God (in either Christian or
Islamic form) and his overt narrative interruptions to provide closure to episodes, inaugurate
new ones, and insert commentary or amend falsities. While Cide is the only witness to the
characters’ adventures, he disappears behind their ekphrasis or narrative performances and
behind the second author at moments of intense violence, for example, when the Inquisition
enters the scene. As a historian who is at once sacred and prophane, Cide functions as
Cervantes’s lead box. 247 Cide anchors the Cervantine maqāma that inaugurates through an
authorial voice the narrative chain awaiting its future revelation, which hides beneath six
narrative socio-scapes competing to tell their version of the truth, like he had done in the
novella Coloquio de los Perros (see above, “Some Generic Considerations”).
Granada’s pseudo-prophecies foresaw during the first century (Iberia was then under
Roman domination and preceded the Visigoth presence), a Christian advance and a
subsequent Philippine domination at the turn of the seventeenth century. Cervantes’s Morisco
revelation remained in the dark, silencing its poetic chant, like the cranes in Antonio’s story in
Ocaña had with stones in their beaks, a hideout for aljamdiado texts. Cervantes leaves
Antonio’s exchanges in Ocaña “off-camera,” out of the reader’s sight. In both cases,
manuscripts lie hidden in their long night for hundreds of years and their singing remains
247

People who have studied but dismissed Cide’s truthful historiography include Castro (1954) and Riley
(1962); the latter referred to Cide as a fabulous liar who produces an illusion of historicity (2). Ruth ElSaffar went as far as to argue that Cide is Don Quixote himself (1975).
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silent. It is up to the new Moriscos of Spain to claim their legitimate literary and historical
heritage and today sing Cervantes’s prophecy of caritas and hospitality in Iberia.
Ocaña’s aljamiados were found in 1969, and contained nine books found hidden in a
pantry wall (Hoffman 2004:165-174), but many more were soon uncovered in the Aragonese
region. Two aljamiado texts found in Sabiñán, near Zaragosa explore didactic, narrative,
ethical, and ideological aspects in brevaries that contain aljamas or lessons, which accompany
an abridged version of the Koran (Bosch Villá 1957:463-470). Two different demolition
events uncovered many other manuscripts. Eight manuscripts were found in 1988 in the
rubbles of a house in Calanda (Cerveras Fras 1993:10-11), and another in La Puebla de Hijar
in 1984, the same year when the Codex of Urrea de Jalón was discovered (Viguera 1993:895906). Just as recently as 1993, some aljamiado texts appeared in Morata de Jalón (Cerveras
Fras 1995:85-95). The binding tools found in a kitchen in Almonacid points to the existence
of a workshop for book-binding. In Catalunya, other aljamiados have been recovered, among
them, twenty-four manuscripts in the pantry wall of a house on the Ebro’s riverbanks (Mahous
2009:115-116), a Koran and a narrative book in Lleida, and a book of prayers in Ascó in 1961
(Cassals Canals 2009:20-21). Ricla connects La Mancha to a network of aljamiado literature
that extends across Iberia, from Aragon to Andalusia, and from Extremadura to Calatunya.
Many more aljamiado manuscripts reside in foreign libraries, recovered from exiles
who left Spain after the expulsion. Some have been found in the northern European frontier
(England, Sweden) and in Tunisia to the East. In 1628, many years after he had been expelled
as a boy from Spain, Juan Perez, then Ibrahim Taybili, wrote an aljamiado prayer, housed in
Rome (Bernabé Pons 1988:123). Also in Italy, a manuscript sold by a Moroccan to a French
man was found in Florence and another in Bern, Switzerland. Within the Islamic world,
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manuscripts are housed in libraries in Algiers, Qatar, and Malta. In America in 1615, the year
of release of DQ’s second volume, the Inquisition caught a Sunni brevary and salvation
guide—today housed at the Archivo General de la Nación—and an anti-inquisitorial text
written by Abdelquerim ben Aly Pérez and transcribed from memory by Joseph Morgan from
a book at the hands of a Christian in Tunisia (Chaves 2001:48-51). Another manuscript, today
housed in Paris at the National Library, is accompanied by witness declarations at court
appearances for the trial against Rodrigo el Rubio, among them the testimony of NewChristian Felipe de Lope, who noted that there were different periods of writing according to
the script. Aljamiado scripture allows for many temporalities to co-exist, but it also provides a
narrative tool for composing a “multicultural manifesto on behalf of the moriscos” that
interpellates the “annoying ethnocentric fool” (Graf 1999:69). E. C. Graf argues that Quixote
demonizes everything he encounters, and is about to stain “the purity of the Basque,” when
the windmill episode was interrupted by the laughter of the Islamic other in Toledo, which
forces the audience “to examine the violence both at the beginning, middle, and present of his
national history” (1999:77). Like Borges’s Aleph, he concludes, Cervantes’s text constitutes
“an infinite identity labyrinth” (69).
In Seven Nights, Jorge Luis Borges blurs the boundaries of text and oral narratives at
the crux of the discovery of the East, “A crucial event in history was the discovery of the East.
It would be more precise to speak of a continuous consciousness of the East, comparable to
the presence of Persia in Greek history” (1980:57). In his weaving of language and literature,
Cervantes exposes this Oriental consciousness hidden behind its Byzantine Lucian mask to
produce an aljamiado maqāma and a pseudo-translation. Castro first recognized DQ as a
countergenre to the picaresque that anchored Morisco lineage in the official history of Spain
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(1954:12-13). Bahouz claims that DQ “points up pseudotranslation as a key and device in
literary practice” (1990:9). As a key, pseudo-translation opens doors or treasure boxes. As a
case of frontier writing during a people’s holocaust, the real, alternative meanings hide in lead
boxes, within secret pantries in kitchen pillars while spectacular false manuscripts abound in
minarets and even within the printed press like Miguel de Luna’s book. Gideon Toury sees
pseudo-translation as a way “to introduce innovation into a literary system, especially when
this system is resistant to deviation from canonical models and norms” (Toury 1984:83). It
pretends to be a translation and throughoutly invokes authorized models and norms, while in
fact avoiding his deviant encoding in a secret aljamiado maqāma, both sacred and grotesque.
Before properly appearing, Cide is invoked by Quixote himself as early as the second chapter,
“oh, tú sabio encantador, quienquiera que seas, a quien ha de tocar el ser cronista de esta
peregrina historia” [oh, you, wise enchanter, whoever you may be the one in charge as
chronicler of this pilgrim story] (I, 2). This invocation does not disrupt the narrative thread
and the fiction goes on, undisturbed.
As an aljamiado text, DQ contains a prophecy to come as well as the genie in a lead
box. Cide himself incorporates various Islamic multitemporalities and refuses an encoding as
simply “Oriental.” He appears to be writing from an Alfonsine Toledo, but is transliterated
into a Philippine mutitemporal socio-scape in displacement. His name connects him to
Ottoman, Berber, and Arabic pasts, Cervantes’s familiar places in the Islamic world. Cide (as
in Mío Cid) grants him the honorific of lord, and Hamete, could be a creolization with Spanish
phonemes of the Turkish word of praise, Ahmed. Similarly, Sancho understands from his
Spanish phonetics, Benengeli to signify berenjena, eggplant, encoding his own creolization
into the pseudo-Arabic signifier. This word itself combines the particles -ben, for ibn (son of),
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a common Islamic nomenclature, particularly in the non-Arabic Maghreb, and -engeli or
Gospel in Arabic, ingil. In DQ, language itself is creolized and fragmented. Cervantes writes
in aljamiado, siding with Sancho and Cide in their multitemporal encoding of memory in a
popular, through creolization. Cide’s multilingual name depicts him as “The Lord of Praise,
Son of the Gospel” just like the giants in Rabelais, but its Islamic legacy also makes him the
creator of sound visions; he allows for the collective revelation of the prophecy.
Petrus Alfonsi includes the Syrian “Tale of Attaf,” in his Disciplina, which tells the
story of a book as a self-fulfilling prophecy. In this tale, the Vizier Ja’far finds his Caliph
Harun al-Rashid profusely crying and laughing histerically while reading a book, and says
“Oh, King of the Age, [translation of its name], how is it I see you reading and weeping and
laughing at one and the same moment when no one does that except madmen and maniacs?”
(Burton 1886:588). ‘Ja’far’ means animal skin, which served as parchment for writing.
Ja’far’s cabalistic prognostications unveil all future events that will ever occur to Muslims,
even in Spain, and Ja’far bin Tiyyar was the Jinni of talismans. Attaf’s generous governance
in Sham contrast against Harun’s rule of Baghdad. The friendship of the Caliph and Vizier is
put to the test and will only be overcome after his return from his adventures in exile, which
had all been recorded in the book that had made the king laugh and cry. Borges claims that
there is something about Orient, he did not feel in Jerusalem, but which he felt in Granada,
which allows you to dream the impossible (1980:64). In Cervantes, the self-fulfilling
prophecy that contains characters who can read their own lives in a book is made explicit.
Cide reveals the false hadith, with simple phrases that are almost imperceptible to the
common reader, dice la historia [the story goes…], nuestra historia [in our story…], etc. Other
people at different narrative layers explicitly mention him by name thirty-two times, evoke
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him thrity-two times, and he opens twenty chapters and closes ten (Bahous 1990:39-41). It is
also important to note that Cide vanishes into the dark as soon as violence looms near, as in
the battles, or the story of the captives (i.e I, 38-41), or during the story of the galley slave (II,
63) (Bahous 1990:19-21). Cide’s first appearance establishes his narrative as an Arabic
original, as traditionally done through hadith, and builds the Quixotic world in six weeks (cf.
six days of Genesis). An extradiegetic narrative voice theatrically introduces him to the stage
(just like in Alfonsi’s Disciplina) and effectively disrupts the flow of fiction, “En fin, su
segunda parte, siguiendo la traducción, comenzaba desta manera: […]” (I, 9). This “second
part” in translation lasts only five chapters before the narrative is again disrupted, “verdadera
historia, dando aquí fin la segunda parte” (I, 14). Cide comes forth once again to authorize
the story of Don Quixote, describe it in detail, examine the truth to the atom, and solve
conflict “cuenta el sabio Cide Hamete Benengeli” (I, 15), “historiador muy curioso y puntual
en todas las cosas” (I, 16), “sabio y atento historiador” (I, 27), “aclara las dudas, resuelve los
argumentos” (II, 40), or “puntualísimo escudriñador de los átomos desta verdadera hsitoria”
(II, 50). While he writes a true story, he is constantly referred to as a liar or a nigromancer,
and therefore placed at the level of fiction, and his history rendered fictionalized and
unauthorized.
This authorial duplicity is concordant with maqāma norms, and the phrases that
introduce Cide or by which Cide introduces other stories, closely imitate Islamic formulas, “it
is related that” or “he related as follows” closely connecting Cide to Sheherazade, in particular
(Bahous 1990:23), and more generally to the fictional use of false hadith narrative chains in
secular Iberian writing, much of which was produced by Jewish authors, like Cervantes
himself. While Cervantes uses a Menippean mask to hide the Morsico, he also uses a Morisco
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mask to hide his Jewish ancestry and youthful bravado behavior, so he brings down the
chivalric model, ideologically complicit with Spain’s false monoculture and the people’s
internal divide and violent daily life. Cide tells, “verdades tan lindas y tan doñosas, que no
puede haber mentiras que se le igualen” [truths so beautiful and honorable that no lie can
match them] (I, 22), not even the spectacular lies of Sacromonte’s aljamiados or Luna’s.
In Islamic historiography the poet-historian is a final recorder of a hadith chain that
began with a revelation. Cervantes adheres to an Islamic rhetoric for historiography, which
first praises the lord, proclaims the faith, and only then proceeds to tell a story, which claims
to be false, if read in dialogue with Sacromonte and Luna. In this tradition, Kadar
historiography departs from the understanding that not one single story can tell the truth, but a
narrative chain provides different aspects of a single event to describe it as fully as possible
through poetical quotation (Bahous 1990:27-28), to collectively approximate the truth. The
contestation of the truth and the complementation of the truth via commentary are structural to
the text itself and necessarily contest a single version of the truth, Philippine or otherwise.
Cervantes contests a Philippine monoculture that produces violent men, and redeems them
through their love of Morsico women, reproducing a misogenyst, but hospitable lineage for
the future of Spain. In the episode of Dulcinea’s enchantement, a test to Quixote and Sancho’s
friendship, Cide authorizes the hadith when the “autor desta grade historia” overtly declares
he has chosen to keep this event silent (II, 10), like Antonio’s off-stage stay in Ocaña.
Similarly, the retelling of stories, aim to prevent death and materialize multitemporal
alternative sound visions, and thus provide the reader with a methodology for an inclusive
conviviality. Cervantes, for example, often uses the image of singing and painting to
materialize a vision and allow the characters “to pass.” In PS, by means of a painting in
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Portugal, which summarizes fictional and real events from the first two books of the novel,
prior to their arrival to Spain, the characters materliaze into a visual text their oral testimonies.
Cervantes structurally uses painting to move the characters through Spain hoping to hide a
secret teaching in silence, and to transform them from barbarian subjects into modern (or new)
men and women. This collective aural vision in turn textually encodes meaning to gain them
traveling documents as soon as they enter Spain proper, in Badajoz, where a councilmen and a
scribe provide them a letter of safe-passage.
In DQ, Cide paints the imagination (II, 40), and acts as a chronicler or describer of
events, as Andalusian Tunisian ibn Khaldun (1332-1406) had done when commenting on the
philosophy of history in the fourteenth century (cf. Muqaddimah/Prolegomena), as well as a
philosopher-novelist as Sevillian polymath ibn Tufail (ca. 1105-1185), who had consciously
left unresolved ambiguities throughout his maqāma (Bahous 1990:30). Ibn Tufail was doctor
to Granada’s Almohad king, Abu Yakub Yusuf, and commanded ibn Rushid (Averroes) to
comment on Aristotelic philosophy; Averroes became his successor. Islamic historiography is
less an activity of copying, than of retelling to materialize anew in each retelling the sound
vision made manifest in a collective ekphrasis, and, in this manner, encode a commentary that
is at once reflective and inclusive. This method resists an individual and exclusionary
revelation as in the case of the “other” Morisco historian who wrote the apocryphal history of
Quixote, retold by Avellaneda. Cide puppeteers Quixote’s imaginations until they become real
and his fame expands throughout Spain and will continue to materialize through a collective
experience of the text. His role as a poet-historian has been accomplished.
In “El Morisco Cide Hamete Bejarano, autor del Quijote” (2005), Ismail El-Outmani
argues that Cide’s name can mean eggplant (and Sancho claims to have heard that Moors are
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friendly to eggplants), and evoke other meanings, such as benelayli “son of the serf”
(derivative of Cervantes), “son of the Bible” or “son of the brave,” but beyond the word
games, Cervantes models his Arabian historian after an obscure translator of the Turpiana
aljamiados, Ahmad ebn Qásim Al-Hayari al-Andalusi, known as Afuqqay al-Hayari, for
short, while in exile in the Maghreb (Espéculo 30, 2005). Al-Hayari became the Sultan’s
official translator, and later helped Andalusian refugees to resettle in North Africa (ibid.). In
his hometown of Granada, Spain, he was commonly known as “Bejarano” and with a
common eponym and honorific, he became Cide Hamete Bejarano (ibid.). He could recite the
Koran, was well-versed in Chrisitan and Jewish theology, and easily handled Arabic books,
although in secret. In 1590, Granada’s Archbishop summons Bejarano to assist in the
translation of the aljamiado lead manuscripts found in 1588 in the Turpiana rubbles. Twentytwo more were found between 1595 and 1598, the year of Philip II’s death. He died convinced
that these manuscripts had a divine message for him and they caused a religious fervor in the
entire city of Granada (ibid.). Other Turpiana translators include, Alonso del Castillo and
Miguel de Luna, Morisco doctors in Granada for Philip II, Bachelor Luis Bajardo, professor
of Arabic, and Francisco López de Tamarid, employed in the Cathedral, but Bejarano had
been the best of them all (ibid.).
El-Oumani believes that the aljamiado authors attempted to tell a true story in Arabic,
but Cervantes ironically mocks the official discourse of Moriscos as liars; he concludes his
analysis with further elucidations on the meaning of benengeli, as “ben-enegeli” or the son of
impure lineage, or in the Counter-Reformation, a Morisco New-Christian (Espéculo 30,
2005). For his part, in “High Plains Drifter” (2004) Terry Caslte claims that Benengeli is “the
most exquisite and elaborate mock homage [to Islam]” (The Atlantic 1, 2004). M. García346

Arenal argues that these manuscripts show “a clear intention to appropriate history to
influence Spanish public opinion, in general, and the Monarchy in particular, in favor of the
Morisco community, giving it an old, Christian, sacred origin while at the same time
defending their main identity marker, the language of Koran” (2003:23), as old as the OldChristian.
Cide expands the fame of Quixote, but he also condemns canonical literature as in the
story of Quixote in the cage discussed above (cf. “Some Generic Considerations”), in which
episode Cervantes comments on verisimilitude and the truth when Sancho’s desire to urinate
passes onto Don Quixote in the face of the reader, “hacer aguas” (i.e. I, 48). This is as atomic
as truth can get. While old-Christian Don Quixote denounces Cide’s lineage as that of
enchanters and liars, “falsarios y quimeristas” (II, 3), Bachelor Sansón Carrasco, makes a
distinction between a poet and a historian. Both characters are divisive fools. Cide, on the
contrary, claims the role of both poet and historian to retell the collective revelations of the
truth, because in the Islamic tradition, he can afford to do so.
The narrator also defends Cide against Quixote’s accusations because he truthfully
narrates, “sin añadir ni quitar a la historia un átomo de la verdad sin dársele nada por las
objeciones que ponían ponerle de mentiroso” [without neither adding nor omitting even an
atom of the story so that no one can bring objections that could make him suspect of lying] (II,
24). Cervantes chooses this genre to write the Morisco historiography because it allows to tell
the story as it happens, while also telling it as it should have happened, or could still happen.
The narrative flexibility incorporates many worlds through the mixing of the theoretical and
practical sciences, with stones in the subaltern’s beak, so that after the birds of prey are gone,
they can receive the revelation and sing the poetry of a Koranic revelation.
347

The narrative chain includes several layers within a long maqāma that becomes
revealed through a close look at the characters’ performance through story-telling to move to
another generic dimension (ekphrasis), historiographic and peotic quotation (authorizing the
voice), invocation of the Arabian source (Cide), and culminating into Cide’s revelation made
manifest by directly taking charge of everyone’s story-telling (See Appendix, Figure A 4.1.).
Cide Hamete speaks to reveal the hadith, most notably through his appearance in Chapter VIII
to stay as “author” for the remaining chapters, but also through his various invocations of the
truth, or of God (in either Christian or Islamic form), which overtly interrupt the narrative to
provide closure to episodes, inaugurate new ones, and insert commentary or amends. As a
historian who is at once sacred and prophane, Cide is Cervantes’s lead box. 248 Cide anchors
the Cervantine maqāma that inaugurates though an authorial voice tha narrative chain
awaiting its revelation. While the Granada prophecies, foresaw in the fisrst century a Christian
Philippine domination, Cervantes’s Morisco revelation has awaited, like the cranes in
Antonio’s story in Ocaña, hundreds of years in the long night, but are now an open invitation
to the new Moriscos of Spain to claim this legitimate literary and historical heritage and test
Spain’s (read Europe’s) caritas and hospitality.
Although critics tend to see DQ as a novel, the truth is he calls it a ‘historia,’ although
poetical and full of imagination, like Heliorodrus’s Ethiopian History and drawing from
Luciano’s Vera Historia (Wardropper 1984:239). Like in PS, in DQ Cervantes uses a
Byzantine mask to cover up a Morsico texture, which in turn hides Cervantes’s own personal
story. Wardropper writes, “¿Qué ha conseguido Cervantes al hacer pasar su relato por
historia? […] ha borrado la línea divisoria entre lo actual y lo potencial” (1984:43). While
248

People who have studied but dismissed Cide’s truthful historiography include Castro (1954) and Riley
(1962); the latter referred to Cide as a fabulous liar who produces an illusion of historicity (2). Ruth ElSaffar went as far as to argue that Cide is Don Quixote himself (1975).
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Wardropper then continues talking about truth and falsity, I want to pause to make a
counterproposal. Cervantes’s hadith not necessarily true or false, but multitemporal and ironic
to make the potential, real (the possibility of shelter). The narrative ruptures mark silences that
lead to real places in Spain where Spanish Muslim commutates gathered and where these
narrative communities in displacement hid their legacies in boxes inside pillars, with the
potential of being rediscovered and reclaimed anew, connecting Spannish Muslims today to
an older maqāma in Iberian literary history. It opens up narrative spaces for including all
potential worlds, like Zapatista political philosophy proposes (see “Conclusions” in Chapter
I).
Readers must use their judgement to see what is truth and what is a spectacle, what
remains form the past, and what is yet to come. Quixote lacks this judgement as does the
Inquisition and the Holy Brotherhood. Although he attempts to adventure on his own,
Quixote’s first endeavor fails in the vicinity of his town. A neighbor recognizes the hero as
simply Quijano. Defeated, he returns to his old figure (I, 5). His metamorphosis fails, mostly
because his cryptic language is at odds with the plain people’s language. By not being
understood, he causes laughter and conveys madness (I, 2). His metamorphosis can only be
complete through Sancho, a translator and a mediator. In fact, when the second volume
begins, this metamorphosis is so successful that even his closest friends and relatives call him
by the name of Quixote, the name of the metamorphosed knight. Quixote can only become a
knight-errant after acquiring a squire who serves more as a translator than as a squire. Sancho
mediates between his master’s sui generis world and the language and reality of everyday
rural Spain. He also gives some legitimacy to Quixote’s enterprise because someone deeply
believes in him (people of mixed lienage are the true believers). Together, they begin their
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pilgrimage, a quest for fame and land. This quest echoes the conquistadors’ pursuit of
American lands and the subsequent fame achieved through the recording of their adventures
in the historias verdaderas or historias generales. 249
Indeed, the metamorphosis of Don Quixote aims at acquiring fame. He declares that he
becomes a knight-errant with the intention of increasing his honor. When naming his horse
Rocinante, 250 Quixote confirms himself a famous knight whose horse could only hold a great
name of fame (I, 1). In his first return, he affirms his deeds as exceeding in fame those of the
Twelve Peers of France (I, 5). The narrator himself refers to the hero as the famous Don
Quixote (I, 9) and will continue to use this label throughout the book. He acquires such fame
that the narrator, convinced of Quixote’s fame, is saddened to find this story to be incomplete
because of the lack of a wise man who could record the adventures; he refuses to believe that
such endeavors are not recorded in the historical archives of La Mancha (I, 8).
Fortunately, Quixote’s fame is indeed recorded by a historian, albeit not one whose
works could be hosted in the Spanish historical archives. The Arabian historian is Cide
Hamete Benengeli, whose Muslim blood calls into question the veracity of the tale. Indeed, he
comes from “a nation of liars” and if there are any mistakes, it is due to his dog-like ancestry
and is thus not the fault of the character (I, 9). The Morisco market boy then translated the
story “faithfully,” neither adding nor omitting from the original Arabic text (ibid). 251 This
formula is applied to this history again and again. 252 The text is then edited and often
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See discussion above, “Writing, History, and Modernity,” pp. 60-68.
In Spanish chivalric literature, the term rocín designates horses of little value and not worthy of a knight.
By adding the suffix ante, which appears to be an augmentative that gives it honor, he is also playing a pun
on the reader with the word antes, or before. Thus, by changing his name, he now has a exuberant name
that means literally “once a work horse”.
251
This statement is later contradicted when the translator decided to omit the details of the house of Don
Diego de Miranda: “el traductor de esta historia le pareció pasar estas y otras semejantes menudencias en
silencio” (II, 18).
252
See for example, but not only, I, 48 and II, 10.
250
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commented by a Castilian, Christian second author who endows the story with the necessary
authority of a truthful and good history, a historia verdadera.
The tension between the Castilian and Moor voices reveals playful dichotomies
between truth and falsity, memory and the present, or the official and the non-official. The
Christian narrator and commentator reflects that historians should and must be “punctual,
truthful, and not at all passionate” nor should they “depart the path of truth, whose mother is
history, imitator of time, deposit of actions, witness of the past, example and notice of the
present, and awareness of what is to come” (I, 9). 253 Yet, this apparently unproblematic
relationship of truth to history and to Christian values contradicts the practice of this historia
verdadera as coming from the Arab historian. Thus, the fame of Quixote comes hand in hand
with the development of history as a scientific and literary genre that imitates truth, but yet
hides behind a fraudulent enterprise, tinted with the falsity proper to the Muslim lineage. After
revealing the doubtful origins of the story, the titles of the chapters oscillate between calling
this a truthful story (historia verdadera), a great story, a funny story, and unexpected, strange,
entertaining, and delightful events and adventures. The real and the fictitious are inseparable
as are Islam and Quixote’s fame. The survival of Old-Christians depended on the Morisco
encoding of their memory.
The savvy reader needs to dig deeper into the maqāma to access a resistant reading.
The relationship between truth and falsity must be brought into dialogue with the Sacromonte
aljamiados, which appear to be the retellings of the Immaculate Conception, CounterReformation Patron, Santiago, Killer of the Moors, and many Philippine kings accepted them
as authentic and even had the potential to be incorporated into the Sacred Script (Wardropper
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These are all commentaries on historiography as conceived at the beginning of the Baroque, mirrored,
for example, in the observations of Inca Garcilaso de la Vega in his Royal Commentaries (1609, 1617).
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1984:345). The kings’ naïve belief reveals their little wisdom with the issues of the polis, the
same topic so clearly criticized in Iberian Medieval maqāmāt. As the creators and
interlocutors of these maqāma, Cervantes and other members of the intellectual Morisco
community knew these manuscripts to be false.
Not only does an untrustworthy historian tell this story, but the tale also comes
together from the derivative practice of translation. Quixote’s fame increases due to
translation. Cide enables the expansion of his fame. When he returns to his home at the end
of the first volume, Quixote concludes that all the misfortunes he experienced could only be
reserved for a famous knight-errant (I, 48). His own friend, the barber, introduces the old
man as the famous Don Quixote de la Mancha (I, 52). The first volume ends with epitaphs
found in a metal box in the hands of an ancient doctor, a clear reference to Rabelais’s
pharmacist boxes in Gargantua’s prologue. This mention also brings the Sacromonte
aljamiados back to the discussion: the secret messages hidden in lead boxes and kitchen
alcanas will be unburied only after Quixote has died, and the prophecy of those left out of
history can become revealed to the new Morsicos of Spain in the common image of Virgin
Mary, Lela Marién.

The Messages inside The Box: A Morisco Self-Governance
If the Rabelaisian box contains the genealogy of the giant on a shell celebrating life
and reproduction, inspired by French counterpart Cervantes ironically uses his box to present
the superimposition of Christianity over Islam through the death of this moor-like hero. The
box contains famous Castilian verses written in Arabic and buried under a hermitage, in that
sense, the epitaphs are indeed aljamiados. This puts an end at once to the noble lineage of the
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hero, to chivalric literature, and to the veracity of the story, which can only have an afterlife
through the retelling of the story, that is, through the fame of Quixote as an expansive wave
disseminated through refractions and translations. In other words, this story is not properly
told, neither as a promised meticulous imitation of the truth nor as a faithful translation from
the Arabic manuscript with minimal interference from the narrator. Indeed, the first volume
calls for such retellings in a quote from Ariosto’s Orlando Furioso (1516): “Folse altri
cantera con miglior pettro” (I, 52), 254 a reference of singing that connects the text to the
aljamiado Koranic singing of the prophecy. Fittingly, the first chapter of the second volume
ends with the quote translated into plain Spanish: “Y como del Catay recibió el cetro, / quizá
otro cantara con mejor pletro” (II, 1). 255 The song, as Allah’s song, will be sung in the future
by Cide, the best poet-historian.
In the second volume, which appeared after the Islamic expulsion, the fame of Don
Quixote becomes much more evident. When waking up from his forced rest, the first thing
Quixote asks his squire is what had people said or thought about him (II, 2). Sancho
enumerates the various popular judgments, from a great madman, to his unwarranted use of
“don,” to his funny, miserable, or inopportune nature. He then mentions the printed book of
their adventures and wonders how a historian could have found out all these details. Sancho
points to the void in the narrative chains regarding veracity and truth, and questions the
story’s authority. The maqāma becomes manifest with its historical origin and its ideological
guise. Quixote answers that he must be an enchanted by a wise man and Sancho concludes
that he certainly must be enchanting, given the historian’s Morisco name. The relational
ontology to Islamic men according to Golden Age ideology directly connects Moorish lineage
254
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[Perhaps another will sing with a better peack.]
“How she received the scepter of Cathay, / Some bard of defter quill may sing some day.”
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to heresy and to dark magic, which the Old-Chrisitan sees as false illusion or enchantment.
Quixote regrets the Moor lineage of his famous story, because no truth can be expected of
moors, for they are “fraudulent, hypocrite, and chimerical” (II, 3). Bachelor Carrasco, a
graduate from Salamanca, has already read the book and brings news of its popularity,
anticipating that there will be “neither nation nor language into which it wouldn’t be
translated” (II, 3).
In the second volume, the characters already know of his famous adventures. The
maqāmat elements are explicit and much more frequent and complex than in the previous
book. At some places, the scenification is so explicit that some Old-Christian characters even
expect him with prefabricated theatrical ruses, as is the case of the Dukes (II, 30) or Don
Antonio (II, 62), but seem to be charitable and hospitable nonetheless. At the adventure with
the lions, the lion tamer even promises Quixote to tell of his valiance to the king himself (II,
17), a constant regal referent in Iberian maqāmāt. At the end of the second volume, Quixote
goes as far as meeting a character from the apocryphal second volume written by
Avellaneda. 256 The fame of Quixote gets out of control, but he certainly achieves his goal in
life: to be famous and be recorded in historias verdaderas.
Sancho, by contrast, has another goal in mind. He does not want fame from his valor,
but prefers to seek loyalty and be the best squire in exchange of an island where people can
live in the name of God (II, 4), like the Rabelaisian giants had wished. In other words, he
wishes to acquire an island to govern justly so that people can attain happiness, not through
reading, but acting and thinking at once, joining the practical and theoretical science, as
Avicenna had proposed (see discussion above, “A Fragmentary History of Spain”). His mule
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The character, Alvaro Tarfe, had to come forward to retract from the lies he had said in that spurious
volume: “I say and I declare that what I saw I cannot have seen, and that what happened to me cannot have
happened” (II, 72).

354

also connects him to the muleteer of mixed lineage, a type-character in the intertextual
exchange at the episode of the cage. These clues reveal Sancho’s impure lineage, but he is
pure at heart and in his faith, as is usual with crypto-Muslim characters throughout Cervates’s
works. Despite this moral and spiritual purity, he is ontologically positioned below the OldChristian, Quixote, and is thus forever his servant.
Quixote lures Sancho to serve him in exchange for such island. Quixote makes a
utopian promise. Sancho at once warns his new master not to forget about his promise for he
can assure he will know how to govern it no matter how big it may be (I, 7). When unable to
find the head of the giant at the inn, Sancho shows disappointement at the thought of not
earning a land to govern (I, 35). In a moment of fury, Quixote damns the hour when the desire
for an island got into Sancho’s head, to which he responds, “if I long for an island, other
people long for worse” (I, 47). At another time, when Sancho overhears his master doubt his
ability to govern, he replies, “I don’t understand those philosophies, all I know is that I will
have the country as soon as I know how to govern it” (I, 50). Even more, when his master lays
dead, Sancho cries over the body stating that after only eight months of service, he has “given
me the best island the sea girds or surrounds” (I, 52). Without a doubt, the promise of an
island motivates each of Sancho’s actions in the first volume of Don Quijote.
In the second volume, which takes place after the Morisco expulsion, Sancho makes
his appearance claiming that Quixote has fooled him with the promise of an island, to which
the maid replies that it would be best to govern his own house and leave behind his hopes for
islands (II, 2). Similarly, bachelor Carrasco points out that people who read the book think he
is naïve to believe in the promise of the island (II, 3). During a fight with his wife, Teresa,
Sancho even promises to become governor of an island or else drop dead; the desperate wife
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invokes the devil himself to come and take with him all forms of government (II, 5). The
utopian promise is not only false, but it leads to death, because it abandons the role of husband
and father, leaving the women vulnerable as he searches for a masculinity through his service
to his lord.
Possibly reacting to Teresa and Carrasco’s dramatic interventions, Sancho begins to
doubt whether he will receive such island and tells his master that he neither “believed nor
hoped” that he would receive it (II, 7). The faith that sustained Quixote’s misdeeds in the first
book is here put to the test, yet Sancho’s disenchantment increasingly grows. Indeed, when
Sancho is beaten for braying (again revealing his impure lineage in the image of the donkey),
he is so disappointed in his master for leaving him behind that he speaks of returning to his
village. In this context, Sancho for the first time ties his imperial desire with a monetary value.
The island and his labor combined amount to 10 reales per month, five times what he made as
a peasant. Quixote dares him to leave just before getting such promised island (II, 28). At the
palace of the Dukes, Sancho tells the priest that, God willing, he will receive the island he
deserves. And he does. This invocation, continues to be concordant with hadith quotation.
Cervantes desires this island to find a place where to live in peace, something seemingly
difficult as revealed throughout the historical intertextualities throughout the text.
Sancho’s life as a governor begins with the Duke granting him an island of “not little
quality” (II, 32). From the sky, Sancho argues, it looks like a grain of mustard (II, 42), a
reference to Matthew’s parable also quoted in Rabelais (Matt. 13:31). When threatened not to
receive it, he tells the duchess that it may be God’s will to have him remain a squire to reach
heaven more easily than as a governor. Yet, the lady reifies her husband’s promise. Sancho,
joyous, says he will bring his ass along (II, 33), metaphorically pointing to his desire to keep
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his lineage. Then Sancho concedes to Merlin to be lashed three thousand times in order to
disenchant Dulcinea or else he would have to renounce to his title as governor (II, 35). Cide
hides in this scene. Sancho writes a letter to his wife to inform her of his difficult position, but
signs, “Your husband, the governor” (II, 36), revealing he has made up his mind. He has also
made up his regal lineage, which appears for the first time in writing, defying Philippine
norms that prevented people of impure lineage to hold positions of power. While the Duke
dresses him partially as captain, partially as a learned man, following the model of the
Renaissance man of arms and letters (II, 42), Sancho prefers to govern his island based on his
popular knowledge, namely through proverbs, pointing to the oral source of his wisdom. 257 In
order to govern justly, he brings only one book in his memory, the Bible or as he mistakenly
calls it, the Christus (II, 42). Sancho begins his government of one thousand vecinos 258 after
receiving the key of the Island of Barataria, 259 refusing to take the title of “don” that was not
concordant with his lineage, and enforcing justice through his wit and wisdom under the
guidance of God (II, 45). 260 He governs Barataria for ten days after which time he “learns to
despise all forms of government” (II, 62), except for self-government and the desire to be
obeyed (II, 63). In a way this can be compared to the motto of the Abbey of Thélème, but
Cervantes rejects Rabelais’s auspisous ending of utopian promises, and condemns instead
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He later affirms that, “no sé decir razón sin refrán” (II, 71). He refuses to use books or documents, since
he could not read or write, but only sign his name (II, 43).
258
A word for the male property owners that qualify as citizens.
259
Island of no value. Barato can be translated as cheap, of little value. A second connotation of the word is
related to baratija, or a seemingly valuable symbolic object such as jewelry or cars, but whose materials are
the cheapest in the market, thus, worthless.
260
After winning the war against his enemies and leaving the island in the peace of God, Sancho concludes
that he was not born to govern islands. He is better off holding a sickle, a metaphor that brings the reader
back to the parable of the mustard seed (II, 53). Sancho leaves his island naked, “neither winning nor
losing,” and decides to walk with his feet on the ground rather than live in an illusory sky. He has learned
to be discreet. What he needs is his donkey, source of his joy (II, 53).
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Old-Christian structures for local government and the administration of justice. Sancho
recognizes tha falsity of utopian promises, as spectular as they might sound.
Sancho rules according to principles that resemble those of Pantagruel, namely to
govern justly in the teachings of the Bible and to eat and sleep or restore his body at the end of
a long day of promoting justice and peace. Explicitly referencing Rabelais, Sancho states that
the guts lead to the heart, and that the worst death is that of hunger. Yet, he only eats onions
and bread and drinks wine when thirsty, leading his government in peace. Sancho despises
violence as Pantagruel did. Cervantes also quotes the French text, when a mother in the island
dies of indigestion while delivering her baby (II, 47), mimicking the death of Pantagruel’s
mother. Other direct intertextuality with Gargantua resides in the mention of the Antipodes
(II, 45) and in the way he handles the invasion of his islands by their enemies (II, 53). Cide
authorizes Sancho’s story.
Why would Cervantes use such obvious intertextuality with Rabelais when describing
Sancho’s governance? I believe he was pointing out that ironically Sancho successfully acts as
a humanist good Christian, yet one that departed from the model of the learned noble man of
arms and letters. It was all recorded by a chronicler in the Spanish fashion of the time, another
narrative voice that joins those of the second author (Old-Christian), the translator (Moor),
and Hamete Benengeli (Arab). Cervantes is inviting his contemporaries to see that the
humanist project as imagined by Erasmus fails and that the good Christian is at best an
illiterate peasant, a disenchanted lucid fool. However, behind these fools, in the mules and
kitchens of Spain’s common peasant lie hidden the literary treasures of the people once
condemned to an internal colonialism
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If one takes this proposition seriously, namely that Sancho is the real lucid fool albeit
its impute lineage, then one must follow the clues to unravel this as indeed a book about
Sancho’s teachings, hidden as the aljamiados dispersed throughout Spain. The first clue can
be found in the prologue, where the narrator asks the reader not to focus on the life of the
knight, but to thank him for the knowledge acquired from Sancho, his squire. Sancho is what
is left of the Renaissance good Christian. When he first appeared, the narrator described him
as “hombre de bien” (I, 7), an expression that connotes both his disposition to goodness and
his pure Christian lineage. He often describes himself as an Old-Christian (see for example,
II, 3; 4). His purity of blood stands against the stained blood of Quixote (de la Mancha) and
of Dulcinea (from the Moorish town of Toboso). As a pure Christian, his wisdom becomes
apparent early on. For example, he prefers human and divine laws to protect himself over the
laws of chivalry (or fiction), and calls on his Christian values to warn Quixote of the outcome
of his actions (I, 8). Sancho makes it visible to the reader that Quixote is a demonic figure or
at least fooled by the devil (I, 8). This is reified when, after the adventure against the army of
sheep, Quixote, as a pseudo-Christian alchemist, prepares and drinks the balsam of Fierabras
and vomits it on Sancho’s face (I, 18). Sancho responds invoking Virgin Mary (Lela Marién)
and adds, “clearly this sinner is mortally wounded” (ibid.); disgusted, he vomits back onto
his master. If Sancho invokes the virgin on several occasions, God appears in almost
Sancho’s every utterance. Sancho unveils the demon inside his master again, telling him that
his visions are not fully Catholic, as opposed to his own purity of blood as an Old-Christian
(I, 47). Similarly, Sancho condemns the devil with an aphorism of his wisdom, “where envy
reigns, virtue cannot live, and where there is niggardliness there can be no liberty” (ibid.).
The barber even remains silent so that Sancho “would not unveil with his simplicity what he
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and the priest intended to cover” (ibid.). Sancho is the Christian eiron of this demonic
comedy unveiling the unfaithful. However, his carnal experience condemns him to
subalternity, but does not prevent him from being a better Christian than Don Quixote. On
the contrary, the body of the Old-Christian, Don Quixote, more closely resembles the
Counter-Reformation Islamic stereotypes.
Besides being the key to decipher this irony, Sancho imitates Jesus throughout the
book. Indeed, the narrator often says that Sancho has “mucha razón,” which can be translated
as ‘being right,’ but also as having reasoning, both intellectual acts reserved for good
Christians during the Renaissance. Right before Cide’s apparition, Sancho states, “I believe,
as I always do, firmly and truly in God, and all that the holy Roman Catholic Church holds
and believes as always” (II, 8). When described as crazy or mad, he is mostly referred as necio
and his actions as necedades, namely as a fool doing foolish things, but not unwise. Thus, his
madness is more related to stultitiae or stubbornness, the unwillingness to depart from his
Christian faith as advocated by Erasmus. Sancho consciously acts on his faith, consistently
crafting his folie lucide. Carrasco puts it well, “which is madder, he who is so because he
cannot help it, or he who is so of his own choice?” (II, 15).
Sancho figures out the ruses of the Dukes and has the ability to discern devil from
guise. Indeed, while Quixote lies inside a cage, the narrator states, “Of all that were there,
Sancho was the only one who was at once in his senses and in his own proper character” (I,
46). 261 He is the only equipped with both components for the good prince for Avicenna’s
attainment of happiness, practical (senses) and theoretical (reflecting soul). He also knows
about the ruses of the dukes, sees through the guise of the butler in disguise, and recognizes
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In the Spanish text, there is a parallelism between mind and body; the latter here translated as character.
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the devil in the court of the death. His epitaph at the end of the first volume states, he is “so
plain and simple, or of guile so free” (I, 52). Not only can Sancho discern and be a good
Christian, but Quixote himself calls him “the best fellow in the world” (I, 50) and later a
“philosopher” (II, 66). He even claims that, if he had to pay him fairly for his service, the
mines of Potosí would not suffice (II, 73), for he would need to give him an entire kingdom
(II, 74).
As a good Christian and a fool, Sancho appears as an eiron and a wise man. Yet, his
role in the story goes even further. He is there to redeem his master from his demonic
madness, from the devil, from his captivity, and to set him free to ascend to heaven. Sancho
resurrects his master by crying over his body, as Mary Magdalene and Panurge cried over
Jesus and Eudemon, respectively (I, 52). 262 The priest even claims, “the madness of the master
without the simplicity of the man would not be worth a farthing” (II, 2). Similarly, bachelor
Carrasco depicts Sancho as the most present in the entire story (II, 3). The duchess too
believes that Sancho is “more gracious and more foolish than his master” (II, 32). While
Quixote looks for fights, Sancho seeks peace, because “God gave his blessing to peace and his
curse to quarrels” (II, 14). While Sancho follows God in his madness, Quixote reads, believes,
and imitates chivalry, a damned literature that leads him to a folie infernale. As stated in the
prologue, the reader is supposed to admire Sancho as bachelor Carrasco does. 263 Sancho
enables the madness of his master, because it entails a necessary path to convert him from
chivalry (or Satanism) to Christianity. 264

262

“Con las voces y gemidos de Sancho revivió Don Quijote” (I, 52).
Carrasco “marveled as well at the sharpness and simplicity of Sancho as at the length to which Don
Quixote’s madness went” (II, 70).
264
Sancho’s only fault consists of lying to his master about Dulcinea. He does not deliver the letter of his
master, and yet claims he has seen her (I, 26). This leads him to a second lie; that she is enchanted into an
ugly farmer (II, 10). This in turn leads him to risk his island and keep it only if he disenchants Dulcinea by
263
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Alonso Quijano transforms himself into Quixote with the objective of becoming
another person whose name rhymes with Lanzarote, the Arthurian Lancelot, inserting himself
in the chivalric tradition. Similarly, Sancho’s ass, Rucio, rhymes with Lucio, mimicking the
Apuleian Golden Ass, 265 the Byzantine mask for the Morisco secret truth, in this case, AlHarīrī’s 27th maqāma, where the friends recover the lost camel. The play with names relays
to two very different kinds of pilgrimage. Olga Prjevalinsky Ferrer was the first to recognize
Lucius in Cervantes, but compared the Golden Ass to Quixote and not to Sancho (1948).
Francisco Rico does recognize the analogy between Lucio and Rucio as rhyming names
(2004). When Quixote gets intoxicated with the balsam of Fierebras, the ass carries
something to clean the vomit and cure the master (I, 17). Sancho even states, “if it comes to
my ass, I wouldn’t change him for Señor Lancelot’s hack” (II, 31). Indeed, Sancho’s
pilgrimage imitates Simplicissimus’s adventures, 266 yet becomes autarchic as a plain and
simple peasant. Following the logic of a Renaissance irony, this dialogic construction of the
good Christian in his pilgrimage allows for an inverted reading in the tradition of carnival, a
ridiculous parading spectacle of a decadent aristocrat who entertains the poor masses that
meet him, while depending on a peasant who will be the one who gains autonomy and
freedom, and be the qass who comments and advices the masses they encounter.

receiving three thousand lashes (II, 35). Yet, as smart as he is, early on the second volume Sancho plans to
charge for the received beatings during his new trade (II, 4). The money from the service to his master (II,
28) and the lashes received (II, 71) constitute the wealth he brings back to his wife at the happy scene of the
family reunion: “dineros traigo, que es lo que importa, ganados por mi industria y sin daño a nadie” (II, 73).
Thus, Sancho sins, yet redeems himself, while crafting his own salvation.
265
For an Englsih version, see Lindsay’s translation (1960). For an analysis on the relationship of carnival,
or Satrunalia, in Ancient Rome, see Bernstein (1987). For a study of the Goldwen Ass in DQ, see
Prjevalinski Ferrer (1948) and Quiroga Salcedo (1975). For a study on Apuleius and Cervantes, see Selig
(1983).
266
The German hero could be said to take after Sancho for they were illiterate peasants who went on noble
quests. Yet, when Grimmelshausen’s plot of Simplicissimus plot unfolds, the hero turns out to be a hermit
and a saint and not a simple peasant. For a modern edition of the German text, see González 1986.
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Inversion is revealed at several levels. Structurally, there is a shift from the first to the
second volume of DQ. In the first volume, Sancho depends on his master to escape from his
wife and his condition in search of an island to govern. He often describes himself as loyal,
faithful, and the best squire to his master. The narrator supports these depictions by
illustrating his obedient actions. 267 Sancho’s subservience was unquestionable in the first
volume. This relation reverses in the second volume when they are defeated on their way to
Barcelona, after which episode, Quixote depends on Sancho for his survival. Sancho
increasingly departs from his obedience to his master and thinks of himself as autonomous.
When he encounters the Knight of the Forest, he states that no one handles his face except for
himself (II, 14). He tells his master that he will speak all he wants as long as it is neither
against neighbor nor authority (II, 20), echoing the local divide throughout Iberian towns.
Soon after, he gradually doubts the judgment of his master. 268 Merlin himself allows the
squire to decide when and where to be whipped (II, 35). Sancho even tells the canon, “I am
king of my own state as each is of his own” (I, 50). When Quixote arranges to whip Sancho
in order to make up for his faults and fix his own fate, the squire refuses to be punished
against his free will and knocks his master to the ground saying, “I neither put down king,
nor set up king; I only stand up for myself who am my own lord” (II, 60). Owner of his
island and of himself, his only unachieved goal is to return his master safe to their hometown.
After acquiring his island from the duke and learning that he prefers to serve God as a farmer
than as a governor, Sancho ceases to need his master.
267

“Sancho, a la más mínima voz de su amo, obedeció como buen criado” (I, 45). Sancho himself
recognizes his condition as a subject and ponders as to what he should and should not say, concluding that
as a good servant, it is his duty to tell everything to his master (I, 47). He acts so submissively that he even
kneels in front of his master and kisses his hands twice in the same chapter (ibid.).
268
He takes him for a madman (II, 23). After the incident of the braying, Sancho tells his master, “every
day I am discovering more and more how little I have to hope for from keeping company to your worship”
(II, 28) and threatens to leave. He confesses to the duchess that he believes his master “to be a raving
lunatic,” yet he follows him out of love and compassion (II, 33), namely out of Christian charity.
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Besides reversing their power relation, the characters’ opposite realities are also
reversed. One is a noble man and the other, a peasant. Yet, this reversal implies a dependency
of the aristocracy on the peasantry. The folie infernale of the decaying aristocracy redeemed
by the simple peasant in turn enables the transfer of the folie lucide that Erasmus and Rabelais
reserved for the noble to the common people, resulting in a democratic folie lucide for all
commoners, even of mixed lineage. There is also a thematic inversion in the metamorphosis
through a quest. While the first volume begins with an old man transforming into a valiant
knight, it ends with the legendary knight transforming back into a decrepit old man, only this
time chained like an animal in a cage. Similarly, Sancho apparently ignorant enlarges his
wisdom and capacity to govern himself and thus his island. While Quixote fails in his quest
for freedom, Sancho succeeds in his quest for autonomy. Moreover, there is an inversion of
the section of society that meets Quixote in the first and second volumes. While Quixote stays
in inns and meets traders, thieves, shepherds, and prostitutes, in the second volume, he stays
in affluent houses among noblemen, rich farmers, and traders, making his poverty much more
evident. Finally, there is also an inversion in the reader’s response. While she tends to
sympathize with the mad world of Quixote in the first volume, she then pities the pathetic
protagonist in the second part. By contrast, the reader increasingly respects and admires
Sancho as the character develops. Indeed, as already exposed in the preface, Sancho will be
the real wise man and the reader should be thankful for his simple and popular knowledge.
I suggest that these inversions result in a transfer of the authorial voice from the folie
lucide of the noble man to the plain voice of the common, peasant man. In other words, as he
steps out of madness into a pathetic, lucid state, Quixote transfers the possibility of freedom
and knowledge to the everyday man, Sancho. Indeed, their dialogic relationship results in a
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democratic folie lucide, albeit dissimilar to the one Erasmus had imagined. Sancho sees
clearly, he is prudent, and his objective is well defined. By contrast, chivalric literature,
enchanter, and the devil control Quixote, attracted more to the adventures than to achieving a
goal. By giving voice and preeminence to Sancho, Cervantes steps ahead of his
contemporaries. Although Rabelais’s noble giants encounter low-class characters to move the
plot along, for example, Cervantes sets an impure peasant as the real hero who achieved
freedom and knowledge, capable of governing himself and others.
In The Dialogic Imagination, Bakhtin argues that the Rabelaisian dialogism of his
characters depends on conflicting voices that are neither univocally articulated nor prevailing,
but heteroglossic and dialogical (1981:239-245). Similarly, Cervantes’s protagonists speak
with other voices of his time and often times encode historical figures. I believe that among
them, the reader finds Erasmus’s voice speaking of a folie lucide, only reversed from the
noble man, which Cervantes makes now available to the Morisco peasants. Sancho embodies
a renouncement of the new man that closes the cycle of utopist Renaissance. Cervantes’s
heteroglossia also includes the voice of folk characters only heard as echoes in Rabelais. This
panoply of voices depicts a gloomy Spain that departs from utopian images. Cervantes
compiles his teachings and criticism of Christian humanism once the Spanish Empire had
begun to decay, mirroring his disenchantment with the promises of the Conquest for the
people of Spain.
An enlightened Spanish literary critic, Marcelino Menéndez Pelayo first
recognized that Erasmus’s thought had been an episode in Spanish intellectual history
([1880]1998). Taking it a step further, Marcel Bataillon argues that Eramus deeply
influenced Cervantes and that Erasmus’s influence transcended to every level of Spanish
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life (1937-2001). Bataillon’s follower José Luis Abellán even went as far as to say that
“Erasmus was Dutch, but Erasmism is Spanish” (Abellán 1982:33). It is possible that
Bataillon and Abellán exaggerated the extent of an Erasmian thought in the Spanish
Renaissance, but it is clear that it is a central pillar in Don Quijote. Indeed, Cervantes’s
madness, laughter, and his carnivalesque spectacle remind us after all of Erasmus’
Praise, assertive, contradictory, unsettling, and comic. While Erasmus had the protection
of Charles V, his influence was ubiquitous and explicit. This is clear in the works of Juan
Luis Vives, in particular in his theory of laughter, De Anima (1538), where Vives
advocates for laughter as a cure of melancholy and sadness. This is echoed in Quijote’s
prologue, where a fictional, unnamed friend of the writer advises him to make up the
authorial paratextual information needed to legitimize a printed text and focus instead on
his objective to destroy the influence of chivalric literature on his readers. Like Rabelais,
Cervantes mocks scholastic philosophers and the use of Latin, opting instead for a clear,
intelligible message delivered in plain Spanish. He does that through his imaginary
friend, the first invited voice in this heteroglossic work. Unlike Rabelais and Vives,
however, Cervantes does not use laughter as a cure but as a consolation. His book moves
melancholy to laughter, making the merry merrier, explicitly referring to Erasmus when
calling the wise to praise it. What is interesting to me is that Cervantes exhorts the reader
to do as he pleases with the text and asks only one thing in return: to be thankful for
Sancho, the squire. Cervantes does not speak of a cure for melancholy, nor of a medicine
box. In fact, he claims to hide nothing precious. His book is laughter for the sake of
laughter without seeking a utopian outcome. If in the prologue, the voice of the putative
author—the stepfather of the book—is interrupted by a moment of thought and advice
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from his friend, in the first chapter, the narrator and Quixote fight over having the leading
voice of the story. The narrator takes preeminence as the chapters continue, using a
narration that follows a timeline of events. The narrator authoritatively reveals his
research on Quixote’s first adventure, and follows the character to the inn, to the site of
Andrés’s torture, and to the encounter with the traders and the Vasque who beats him to
the point where he is unable to stand up.
Cervantes’s peasant eiron, Sancho, and his golden ass expose the demonic madness of
the aristocrat alazo or Quixote with the hope of redeeming Quixote. 269 Only the Morsico can
save Sapin from itself. With Rabelais in mind, the French critics of the time read Quixote’s
madness as folie joyeuse. For example, Peter Russell quotes Saint-Evremond’s reading of
Quixotic madness: “his ridicule will imperceptibly lead you to joy” (my translation; in Russell
1969:317). 270 I propose, however, that quixotic madness did not look toward an optimistic
future as Rabelais or Erasmus had done, but to a disappointing past and an impossible present.
Indeed, in the book’s prologue Cervantes’s imaginary friend calls for a smile at the
melancholy man and not for laughter as Rabelais had done. The melancholy man mourns for
something lost (the Morisco community and the collective passing of the prophecy), while
suffering from a type of mental illness, possibly post-traumatic stress disorder from his years
in captivity relived through the Morisco expulsion. In the Spanish context, this “something
lost” can be seen as the desire to be part of utopia, part of the promised lands and be able to
enjoy the riches that the conquest of America had symbolized or access hospitable, charitable
spaces. Thus, the traveling spectacle of Quixote and Sancho portrays disenchantment in
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For definitions of alazo and eiron, see fn. 7.
“Son ridicule vous conduira imperceptiblement a la joye.”
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carnival, a ridiculous and pathetic parade through a sickened Spain, a stage that underlined the
situation of the Spanish folk, overshadowing the funny aspects of the novel.
After the condemnation of Erasmus’s texts by the Inquisition under Philip II,
Erasmine thought went into hiding, and laughter turned to the theater for the masses in the
form of entremeses, or comic treats. By the time Cervantes published his DQ, he read
Erasmus by the light of the Counter-Reformation; Erasmus was a philosopher that had
become harmful to the Catholic Church and whose work had been erased from the
Inquisition’s list of censored works. Moreover, the Spanish colonization of the Americas had
been consolidated under Philip II and had not favored the majority of Spaniards, leaving
them out of utopia. The vast majority of Spain (including crypto-Jews and crypto-Muslims)
had not benefited from the conquest and colonization of the Americas, but had dreamed
about it, had had faith in it, had given it all during the process to be part of the nation, and
had only heard negatives from the Spanish Crown, like Cervantes himself. Moreover, the
Spanish Invincible Armada had been lost, putting an end to the Spanish supremacy over the
world, which lead to a new translatio imperii from Spain to Great Britain. Thus, Cervantes
used Erasmus in his work, but the latter saw hope where the former saw disenchantment.
Cervantist Peter Russell was the first philologist to call attention to the funny aspects
of Don Quixote within a Renaissance context (1969). Among these features, he enumerated
ugliness, a deviation from the natural, an element of surprise, and a state of wonderment
(Russell 1969:320-21). All these elements ignited laughter. Most critics of the time agreed
that this was indeed a funny book. Albeit translating it early into English, the British disdained
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its humor while the French celebrated it (1969:313-320). 271 The word most used to describe
the anachronistic knight by coeval critics was “ridiculous.” Russell is quick to point out that
the readers did not identify with the characters precisely because they were ridiculous and
mad (1969:322). Following Russell’s argument, Anthony Close (1978) proposed that
Cervantes’s work had been analyzed with a Romantic gaze, which impeded most
contemporary critics from seeing the Renaissance ironic and comic structure of Don Quixote.
For Close, literary critics after Romanticism used a “serious, sentimental, patriotic,
philosophical, and subjective” reading (1978:2), precisely because “every age tends to cast the
literary classics in its own image” (1978:3). While the Romantic conception of the tragic hero
had over-emphasized Quixote’s madness and his tragic ending, Close proposed a funny book
theory tracing the farcical and comical elements of the novel (1994, 1996, 2000). I argue,
however, that although Cervantes included comical elements, his is not a strictly a funny book
as Russell and Close proposed, but a droll spectacle of disenchantment that reversed the
Erasmus’s carnivalesque folly through the unfolding of a long maqāma.
Let us begin with the metamorphosis of an old noble man immersed in poverty and
chivalric books into a brave and oddly valiant knight or caballero. The book opens with an
uncertain setting, character, and narrator. The narrator opens up with the now famous formula,
“In a village of La Mancha, the name of which I have no desire to call to mind” (I, 1). 272 The
undetermined place lacks a name because the narrator chooses to forget, an uncanny
characteristic for a narrator. All we have is a generic name of a region, which is also
semantically connected to a Moorish background. Mancha means stain, possibly a tainted
271

The British did write on laughter as the French and the Spanish did, and could disdain the work as
foreign and inferior. By contrast, the French had Rabelais as a measuring tape for Cervantes’s book and
could classify in into their literary system as an admirable funny book.
272
“En un lugar de la Mancha, de cuyo nombre no quiero acordarme, no ha mucho tiempo vivía un
hidalgo.”
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lineage opposed to the purity of blood demanded by Spanish religious and civil authorities.
This stain is supported later in the chapter when the narrator introduces the knight’s love
object, Dulcinea del Toboso, relating this lady to an area that was historically Moorish at the
time of their expulsion in 1610. 273 Dulcinea, a wellborn lady (immaculate as the Virgin
Mary), descends from a lineage that goes back generations. Cervantes uses this metalepsis, as
a narrative tool to mock the purity of blood policies that demanded several generations of
Christian ancestry to prove one’s purity of blood. From the opening of the book, the reader is
faced with an ironic, untrustworthy narrator who claims to tell a “true story” (I, 9).
Like the setting, time is also uncertain. “Some time ago” is intimately connected to the
falsity of this true story. Times are intertwined, combining analepsis and prolepsis in a
narrative line that is confusing, often using phrases such as “as it later came to be” or “as it
was later revealed.” For example, Don Quixote tells the story of the cave of Montesinos, yet
“at the end of his time and death, they say he retracted it” (II, 24). The chaotic timeline at least
partially defines the mind of the madman. While the first volume of the book was published in
1605, the readings speak of another time, a chivalric time. In the prologue, Amadis de Gaula
and Belanis write a sonnet to Don Quixote, Oriana to Dulcinea, and Gaul’s squire, Gandalin,
to Sancho. There is also a fragmented text from Urganda the Unknown that sets this story as
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In fact, Toboso was in the province of Toledo, where the Spanish Inquisition was first established and
where Inquisitor Francisco Jimenez de Cisneros had burned over a million Islamic books. Dulcinea’s
ambiguous heritage continues when referred to as Jarifa, an Arab term that means of noble lineage (I,5).
Morevoer, in the second volume, at the Duke’s castle, there is another ironic reference to Dulcinea’s purity
of blood given her “immaculate” town of origin: “Dulcinea es principal y bien nacida; y de los hidalgos
linajes que hay en el Toboso, que son muchos, antiguos y muy buenos” (emphasis added; II, 33). A
counterpart to La Mancha, this town is presented as immaculate or stainless when, historically, this was not
the case.
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magical and follows the trope of the missing manuscript found in the Orient, a theme already
present in Gaul that is later developed in the Quixote. 274
Although Gaul was widely read by Cervantes’s contemporaries, 275 the fictional past
writing juxtaposed to the fictional near past from “some time ago,” exposes the book’s
temporal incongruence and its apocryphal nature. Moreover, this “some time ago” is
contradicted when the narrator interrupts the story due to the end of the available information.
He says he wishes he had found more information in archives or in other texts, and concludes
that this recent story might be a bit older than he first thought. Also, when pieces of the
missing manuscript are found, the narrator describes it as old pamphlets and papers, bringing
the savvy reader to Toledan times. Still, the reader is brought back to the present (1605) when
the book is printed and Quixote is still alive and going on adventures in the second volume.
Time is also inconsistent for Quixote, since the reading of such chivalric literature propels the
character of the near past to a new beginning, a utopian future. Indeed, from the prologue to
the first chapter, and as far as the second volume, there are references to the future of Quixote,
to his fame, in short, to his existence outside of the book. The author simultaneously sees his
future fame as well as the criticism the book would receive even as we begin to read. In his
egocentric melancholy, Quixote creates his own fame as he anticipates the future. By the end
of the first volume, the barber of his hometown already recognizes the hero: “Who should it
be," said the barber, "but the famous Don Quixote of La Mancha, the undoer of injustice, the
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The lost manuscript is first introduced in chapter nine when the stepfather of the story, or the editor, or
previous narrator finds the missing manuscripts of Quixote in the hands of a laughing Moorish kid on the
side of the road. The first volume ends precisely with this trope. This time, there is intertextuality with
Rabelais: like the giant’s genealogy on the shell, Cervantes presents us with a box with scrolls written in
gothic letters as the first stone of a hermit. This book within a book describes the burial of Quixote, yet they
are counterfeit scriptures since he was not dead (I, 52). This builds on the motif of the found manuscript in
the sequel of Amadis of Gaul that a Hungarian had brought from Constantinople (Rodríguez de Montalvo
in Place and Behm 2003:19-20).
275
For a recent edition of the English versión, see Place and Behm’s 2003 edition.
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righter of wrongs, the protector of damsels, the terror of giants, and the winner of battles?” (I,
52). 276
Besides the time and setting, there are other elements that underline the apocryphal
nature of this “true story.” The narrator describes the physical appearance of the hidalgo—a
rather pitiful one—and underlines his poverty. If the uncertainty about the story was not
obvious enough, the narrator then chooses to acknowledge that his story derives from other
sources. He argues that some unnamed authors have concluded with reason that from the
possible last names “Quesada,” “Quijada” or “Quijana,” the latter is the correct one. The
experts reach this conclusion by “conjeturas verosímiles.” reasonable conjectures that imitate
reality (I, 1). Elements such as reason—used in Erasmus—and the imitation of reality as a
Renaissance aesthetic principle lead the fictional and spurious scholars to conclude through a
set of possible and researched answers the most logical one. 277 In fact, this reasoned
conclusion is the least logical alternative. Quijada is introduced because it means “chin,” an
exaggerated feature of Quixote’s face that serves as an absurd element of surprise and ugliness
and ignites laughter. The character is losing his mind, with a dried-up brain full of fantasies
(I,1). The nouns “imagination,” “invention,” and “foolish remark” 278 are indistinctively used
to describe Quixote’s reason, disturbed by the chivalric literature he had read. The OldChristian had the potential to recreate sound visions, but chivalric values have ruined their
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“Quién ha de ser—respondió el barbero—sino el famoso Don Quijote de la Mancha, desfacedor de
agravios, enderezador de tuertos, el amparo de las doncellas, el asombro de los gigantes y el vencedor de
las batallas?”
277
Yet, Quesada and Quijano are common last names and would be more likely to imitate reality than
Quijana.
278
“Imaginación,” “invención,” and “disparates” respectively.

372

spiritual character. The presentation of the character reinforces the speciousness of the
narration and vice versa. 279
The narrative is ambiguous in its setting, in the polyvalent semantics of the chosen
words, and in the many uncertainties in the characters’ identities. Yet it is seemingly a “true”
story. As I argued above, when revealing the derivative nature of his story, the narrator
acknowledges that the real writer is an Arabic historian, Cide Hamete, and that lying
characterizes his nation (I, 9). Yet the story is nonetheless true since the translation was
faithful and accomplished, neither adding nor taking anything out. These elements are
important in that they show the undecidability behind the text: from its inception, the novel
transcends its pages and crawls into the real world as the hero himself sees his story written
down. Yet, the true story is derivative from authoritative yet unknown sources, from Arabic
sources that are mediated through translation. This adds to the reader’s uncertainty about the
origin or nature of the characters. Moreover, the narrator is untrustworthy. And finally, it all
seems to be infected by Moorish blood.
Caused by reading too many chivalric books and seeking for truth in the wrong
sources, the metamorphosis is contagious at different levels: character, narrator, reader.
Quijada transforms into Quixote to imitate chivalric verses. Using Quixote as a mirror after
accessing his thoughts, the narrator transforms as well. Likewise, the reader suspends disbelief
that the narrator’s research is well founded and trusts it to be truthful and reasonable, joining
the narrator in his research for the sources of this true story. Character, narrator, and reader
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Cervantes mocks the historias verdaderas, a genre that developed with the conquest of the Americas. He
also connects this genre to pastoral novels and to chivalry, two pilgrimage options that follow the two
possible meanings of caballero, knight and gentleman, or man of letters and arms. In this Cervantes follows
Erasmus, taking a mad man or arms and letters to go on a personal pilgrimage to heaven as stated in the
Enchiridion, but it is a madness that takes instead the route of carnival as in Praise. Yet, it is clear that this
is a fraught project given all the elements of uncertainty. If the chivalric literature is obsolete in the mind of
Cervantes, so is the humanist project of the new man. By the end of the Renaissance, what is left of the new
Christian is an illiterate peasant.
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alike follow the folie lucide crafted by the Oriental enchanted wise man, Cide Hamete, while
the true source of Jesus Christ stands in the teachings of Sancho, the lucid fool and his golden
ass.
There are other elements to support Quixote’s folie infernale. As a witness to his
metamorphosis, the reader has a preconceived idea of his madness before she has the chance
to see how other characters react to him. The first character to react to the madness of
Quixote is the prostitute at the inn who fears his uncanny appearance. Yet, she immediately
turns to mock him as soon as he speaks. Quixote is described as mad at first due foremost to
his physical appearance, wearing poorly fabricated armor. The unintelligible language he
uses adds to his humorous appearance, making him a character out of this world. His
ambiguous nature of good and evil allows him to receive miracles from both sides. He is
elsewhere portrayed stoned, mimicking the scene of the lady of Paris and of Jesus. 280 In
Cervantes’s narrative, however, the merchants use real stones and not dog’s urine. In
Coloquio de los perros, the witches face a similar torment. He is also beaten with “a tempest
of sticks” (I, 8). Once and again, he is beaten but unharmed. He overcomes each humiliating
process through a negation of reality, healing through the invocation of chivalric epic verses.
His imperial empire does not wane, and his reflective capacity is dubious at best. Ironically,
his usual cure or “ordinario remedio” was demonic and as truthful as Mahomet’s miracles. 281
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The merchants at the inn stone him in a scene that for Quixote means his investiture as a knight: “he felt
himself so inspired that he would not have flinched if all the carriers in the world had assailed him. The
comrades of the wounded perceiving the plight they were in began from a distance to shower stones on
Don Quixote, who screened himself as best he could with his buckler, not daring to quit the trough and
leave his armor unprotected. The
landlord shouted to them to leave him alone, for he had already told them that he was mad, and as a
madman he would not be accountable even if he killed them all” (I, 3).
281
See for example this passage: “Finding, then, that, in fact he could not move, he thought himself of
having recourse to his usual remedy, which was to think of some passage in his books […] and for all that
not a whit truer than the miracles of Mahomet” (I,5).
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Indeed, his cure by means of reciting verses is an act of memory. The devil enchants
him to remember these stories; in fact, the narrator states that, “it could have been only the
devil himself that put tales into his head” (I, 5). In other words, the devil manages Quixote’s
literary memory. The priest even damned the books and credited Satan and Barrabas for
spoiling the finest mind of La Mancha (ibid.). When the priest sees Quixote enchanted by the
devils, he dictates a public “auto,” a metalepsis for the Inquisition, to burn the condemned
books. By this point, the intrusion of the Orient is self-evident. Quixote’s madness is demonic
and Oriental.
Language, laughter, and disguise are the pillars upon which the hero is diagnosed as
mad. Unfortunately, his condition leaves him vulnerable to stoning and beating and will
eventually force his return to his home. After each mad adventure, Quixote restores his body
in the Rabelaisian manner, with food and rest. 282 The metamorphosis into a valiant knight
awaits final completion in the second sally of Quixote.
During his noble quest as a lucid fool following the example of the metamorphosed
Lucius, Sancho witnesses how Quixote slowly turns into an infernal character, not
increasingly mad as Shakespeare’s Hamlet, 283 but increasingly lucid. Madness transforms an
old noble but impoverished man into a knight-errant, and the people with their ruses turn him
back into a lucid, old man, converted to Christianity and confessing on his dead-bed. The
people he encountered had forgotten about Christian caritas and had taken the matter of
laughter into their own hands by mocking his every step. Thus, one can argue that Sancho’s
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Quixote sets his renewal from battles from food and rest that as early as the second chapter of the first
volume he claims that “para el trabajo y peso de las armas no se puede llevar sin el gobiero de las tripas”
(I, 2). Cervantes follows Rabelais’s restoration of body and soul. Quixote, however, appears to deviate
from the ascent to heaven. Each adventure of the valiant knight will equate to battle, attacking the plain
people of early modern Spain in search of conquest of land and fame. Each battle results in a Quixote as
exhausted, or in its exact semantic, ground as meat. Technology comes directly related to food metaphors,
and the biggest example is the battle with the windmills.
283
See Jenkins’s edition (1982). For Shakespeare conception of the new man, see Bloom (1998).
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democratic folie lucide was based on cynicism, a relief from suffering and poverty during an
age of disillusionment.
Carnival not only structures the novel, but the plot’s resolution as well, which shows a
reversal. In fact, the plot moves the reader towards a playful dystopic end to show her the cost
of an idea such as folie lucide. When Sancho receives his island of Barataria, his loyalty to his
master seems more like gratitude for an old friend’s favor than his due for the service of an
inferior. The pícaro, the low character, usually reserved for comic relief, here takes a central
scene, returning triumphant to his peasant wife. Sancho serves as “farcical parody of the
villano honrado,” […] “an unmasking of the ideological construct identifying the Cristiano
Viejo peasant with the projects of the monarchy (Childers 2006:35). By contrast, Don Quixote
depends on Sancho to save his honor for posterity. Yet he returns completely defeated,
unmasked. The fame of the man he had created after reading chivalric literature is so far
reaching that from the populace to the aristocracy, they wait with traps to force his chivalric
performance. Quixote humiliates himself and Sancho allows it. Quixote’s own life has already
been defamed by the apocryphal historia of his life. The reader rolls in laughter and in tears,
reading the self-fulliling prophecy of a book.

Zoraida’s Ekphrasis: The Prophecy of a Morisco Return
While in the first volume of 52 maqāmāt at the center of Cide’s absence resides the
prophecy of return for the old-Spanish Juan Perez de Viedma, who arrives accompanied by
Zoraida marked by her dress and her lack of Spanish as a Morsico (I, 37), in the second
volume, published after the 1609 expulsion, the Arabian historian comes forth
unapologetically to take ownership of the narrative in Ricote’s episode, which reveals the
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prophecy of a Morisco return to Spain. The narrative zooms into Sancho’s past, when he
encounters an old neighbor, exiled in Germany who came back with some bandits to recover a
treasure he had buried back in Iberia before being expelled (II, 54). His family in the Maghreb
hopes to relocate Germany, and there was neither hope nor a wish for return. Ricote’s episode
takes place in the Mediterranean, the imperial frontier between Iberia and its others from Latin
America and the Islamic world. This is the “meeting place” where Catalans, Italians, Jews,
Moors, Muslims, and Turks, all come across “to interrogate a Spanish identity” (Childers
2006:42). Today the Morisco absence is over, putting an end to a hiatus since the times of
Cervantes (op. cit., 164).
Cervantes comments on the human routes from and to the Maghreb. Mercedes GarcíaArenal explains how economic, theosophical, and cultural motivations moved many
Christians to convert to Islam (1992:35). For his part, Nizar Hermes argues that, “Cervantes is
not only transfiguring history, but also perpetuating dominant discourses of western medieval
literature” and uses these transfigurations of history, common in the Arabic literature of the
Post-Classic period (2014:211). Maqāma texts disseminated during this period. Antonio
Medina points to the fact that Cervantes renounces to the authority of the text as he shields
himself from the Inquisition’s persecution behind the stereotypical image of a lying moor
(2005:45). Finally, Frederick de Armas sees a secret Muslim sympathy that lies at the center
of the relationship between Cide, Quixote, and Cervantes, and describes how this Spanish
narrative jumps from one genre to the next, as it intertwines Greek and Italian literary
traditions to cover the “mystery of the text” (2011:60). Finally, Hermes underscores how
Quixote himself knows quite a bit of Arabic, as he responds to Sancho’s question as to the
meaning of albogues, with a list of Arabic Spanish words that begin with al-, “almoahaza,
377

almorzar, alhombra, alguacil, alhucema, almacen, alcancia”and a list of words that end with
–i, “borcegui, zaquizumi, maravedi” (II, 67). This explanation comes within a larger
questioning of why the disenchantment of the enchantment must depend on the corporeal
punishment of his body.
These kinds of interventions serve to secretely record erased languages within an
imperial grammar. The secret at the center of authorial relations amounts to the various
degrees in which Arabic language, culture, literature, religion, and political thinking finds a
place in an infinite book that encompasses Morisco multitemporalities. The nostalgia
surrounding a glorius medieval past of co-existence contrasts with a present of
deterritorialization, violence, and Spain’s internal divide. Cervantes sketches a future return,
when Muslims will come back home to unearth their treasures, hidden beneath trees, in
kitchen pantries, inside caves or hermits. He marks many anonymous places where the traces
of erasure might take them.
Cide claims to be at once “arábigo y manchego” (I, 22), and features prominently in
the story of Ricote, but remains absent in Zoraida’s episode. The former portrays a reversed
migration from Berbería into the sweet motherland, “es dulce el amor de la madre patria” (II,
54). Their return puts Spain’s caritas and hospitality to the test, like Antonio’s return to
Quintanar had in PS, which ended with a hospitable resolution. Like Antonio, Ricote comes
dressed as a pilgrim. Cide hides away in the story of Lela Zoraida, (“no, Zoraida, María,
María”, I, 37), where a Christian captive retells his misfortunes in the Mediterranean wars
during his service under Juan de Austria, Philippe II’s bastard brother. Cervantes traces
Mediterranean political relations through Juan de Austria’s most important battles against
various Islamic centers of power, such as Tunisia, Constantinople, and Algiers (I, 39).
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Similarly, Cide’s eponym himself incorporates various Islamic multitemporalities, Berber,
Ottoman, and Morsico alike, as previously described. Zoraida appears in accordance to the
tradition of Marian legends (Márquez Villanueva 1975:77-146). The characters also appear in
the play, Los Tratos de Argel and have a historical background (Canavaggio 1977:43-47).
The story of Lela Zoraida lies at the center of Cide’s absence that had begun in the
second half of the first volume, encompassing several chapters. The episode itself is inserted
within the ruses of Don Fernando and is connected to the captives’s redemption as the son
thought to be lost to war, coming back with a rich Morisca wife, although poorly dressed and
unable to speak Spanish. In “El Ur-Quixote” (1981), Luis Andrés Murillo proposes that “The
Captive’s Tale,” which is partially autobiographical of Cervantes’s years in Algiers, is the
oldest tale in the book, and constitutes a narrative kernel, or an ur-text, that replicates in the
pair Dulcinea and Quixote (48). The story draws on the historical characters, including his
captor in Algiers, Hasan Basa (Azán Agá, in DQ) and Agi Morato (Hajji Moratto) and his
daughter, Zoraida, a common legend in Cervantes’s time (Canavaggio 1977:73-76). 284
Cervantes chooses to place Zoraida within the legend of Virgin Mary as he had done with
Periandro, Auristela, Ricla, and Constanza in PS. Here, Marian Zoraida comes riding a
donkey (Graf 1999:80), “en su jumento” (I, 37) and maybe stands as “the only figure purely
legendary from Cervantes’s pen” (Murillo 1981:49). The autobiographical references hide
behind a story of returned migration for an old-Spanish, Ruy Perez (captured in 1575, the
same year as Cervantes). Both stories explore the Mediterranean passage as a metaphor for a
space in-between (Childers 2006:190-193). In the passage, the lovers exist in two languages
that can only translate to each other through writing.
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For a Spanish version of this text, see Armiño’s translation (2004).
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While Cervantes was under Hassan’s control, he endured repeated tortures, as he
“chatted gallantly—and amusingly” with the local intellectual elite (Castle 2004: n. a.).
Cervantes used his storytelling to interrupt the violence inflicted upon his own body, like
Sharazade did in the fictional tradition. While captive in Algiers, Perez receives golden coins
and then texts in Arabic script, translating the words from the rich merchant’s daughter. The
message conveyed her desire to convert to Christianity; she had received a Marian calling and
wanted to become Christian, marry a Christian, and die as a Christian in Spain. The cryptolovers plot their escape, overcome storms, the raiding of French corsairs, and, penniless, they
make it to Iberia. Cervantes Zoraida-Maria “exemplifies the figure of a woman who is half
Moor (the body) and half Christian (the soul)” (Hermes 2014:212). She serves as a model that
mirrors the legendary virginity of Dulcinea, distant and unreachable like Petrarch’s Diana
(1327-68), and available only through a translated textual mediation. The story replicated with
Rui Perez, the generous lover of an exotic young woman, which, in turn, hide Cervantes’s
own autobiographical references, so that this ur-text is a true story in its kernel (Murillo
1981:48).
Not surprisingly, Zoraida’s story has maqāma roots, most notably in “The Love Tale
of ‘Ali-Nur al-Din el-Cairene and Princess Mariam, daughter of the King of France,” where a
beautiful, educated, chaste, and pious lady falls deadly ill and retreats to a monastery in an
island to recover; upon her retun, she gets captured by Muslim warriors who take her to
Qayrawan, Tunisia. There she is sold to a Persian merchant who treats her so well that she
willingly converts to Islam, and changes her name to Mariam, just like Zoraida does as she
converts to Christianity in Cervantes (Hermes 2014:212). Mariam travels to Alexandria,
Egypt, where she falls in love with an Egyptian gentleman, ‘Ali Nur al-Din, who buys her
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from her Persian husband, grants her freedom, and marries her, although her rola as a wife
does not prevent her from acquiring Koranic and Sunni learning. Their happiness is
interrupted, however, as her father’s envoy in disguise dupes al-Din and kidnaps her to take
her back to France. Al-Din crosses into France (notice the Crusaders’ fear of a Muslim
advance into their territory), survives Frankish corsairs, and is saved by a nun. He serves in
her convent, where he plots his final escape with Mariam. Mariam, like Zoraida, ignore her
pleading father and carries on with her conversion/migration (Hermes 2014:213). Conversion
to Islam is also recorded in Sosa’s Topographia of Algiers, where he archives that most of
these Turks were “Turks by profession,” namely renegades who converted to Islam, either
tempted by the flesh or fearing enslavement (Garcés 2005:35). As a Mariam’s ekphrasis,
Zoraida has the potential to live free and become a learned woman, but she will remain tied to
the laws of marriage, unlike Sigismunda and Constanza as discussed in chapter II.
While Zoraida follows the Marian tradition, Dulcinea’s “real” character, the peasant
Aldonza Lorenzo, most likely of mixed lineage from Toboso, only serves as pretext on which
to materialize Quixotes’s dream-visions of Dulcinea (50). Cide initiates his withdrawal into
the Sierra Morena just before Fernando’s trickeries and Zoraida’s ekprahsis in Barcelona,
Spain’s northern border. At the Sierra Nevada, Quixote, naked, speaks alone, and paces
rapidly, as if imitating Orlando’s irrational behavior when, in love, he imagines a pure
Dulcinea, who has never seen a Moor, which would be historically impossible after the
refurgee crisis following the Alpujarras. She becomes real through his invocation of her purity
and beauty. Meanwhile, Sancho’s donkey gets stolen in the dark mountains as he goes to
deliver Quixote’s letter, which he never does, to the imaginary Dulcinea del Toboso. This inbetween space, or as Fuchs puts it, this “lawless land” (2003:21), is where Sancho lost
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Quixote’s letter. Muslim refugees hide in the mountians and so do their texts. In Cervantes’s
fiction, in the midst of the madman stabbing himself and tearing off his beard, both the priest
and the barber show up with beards of their own. They are cross-dressed looking to take the
madman home through ruses, but their gear questions their Spanish masculinity (Fuchs
2003:75), These fake beards contrast against those of Barbaroja corsairs, which display a fully
bearded masculinity. The issues of beards will surface again in the second volume at the
Duke’s ruses (DQ II, 36-41). For his part, Quixote dreams of a baciyelmo, the basin-helmet, a
tool to shave beards that he uses as a helmet. This confusion and delirium sets the stage for his
“strategic debasement” during the ruses of Don Fernando (Fuchs 2003:28). Moreover, the
questioning of a Spanish masculinity echoes their anxiety about sodomy, framed within a
Christian loss of Cypress to the Ottomans in 1570, who in turn were allied with Sicilian
renegades (Fuchs 2003:64). While Sicily welcomes everybody in their “promiscuity of
costume” (Fuchs 2003:68), Spain sends its peopleto exile even if dressed as Christian
pilgrims.
The priest, the barber, and Dorotea decide to invent a Guinean princess, Micomicona,
named after her place of origin, who is apparently white. This story finds echoes in
Heliodorus’s Ethiopica more generally explained in Chapter II, but the racial passing must
also be referencing the “somatic monstruosity” of Tasso’s Clorinda in Gerusalemme Liberata
(Finucci 2001:63), born white after the maternal imagination runs wild looking at a painter of
St. Georges (41-80). The figure of albino Ethiopians comment on the deformity of the
offspring as caused by a woman’s dreaming, but it also accepts the alchemy of thought into
matter. Cervantes does not consider Micomicona or Auristela as deformed, but uses their
ekphrasis to propose an alternative in Zoraida, whose dreaming has lead her to Spain and
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closer, so she thought, to a Christian charity. But the reader knows that if she has made it into
Spain, she had been expelled in 1609. Again, Cervantes tells his own story, his captivity in
Algiers, and hides it behind a maqāma (The Frankish tale), which in turn resides inside
another story, the Byzantine stories of white Ethiopians, which in turn hide behind the
chivalric stories in the mouth of Don Quixote. The priest and the baber want to trap Quixote
into thinking he is marrying a rich African princess, so that he forgets about his imaginary
Dulcinea and returns home. The story of Zoraida saves the Christians, and questions whether
through charity and hospitality we can create a new society, even as a “fragile utopia”
(Childers 2006:190).
Like Antonio, Arnaldo, or Periandro did in PS, in DQ Don Quixote describes the
umatched beauty of Dulcinea, and Perez does the same for Zoraida, and Ricote for Ana Félix,
“la más bella criatura del mundo” (II, 54). Once again, the claim for a Spanish citizenship
enters the stage in the performance of identity of Morsico women, like Ricla and Auristela,
both crypto-Muslims. These performances could be considered anagnorisis, a recognition on
stage of a defining fact for a character, as well as an ekphrasis, the rhetorical exercise that
produces the real from the imagination by transposing a story from one medium to the next,
and from one story to another. Racial difference in early Modern Europe is sustained by the
“theatricality” of gender for the community (Fuchs 2003:7).
Ricote comes from La Mancha, like Don Quixote, Antonio, and Cervantes himself
(Childers 2006:171). Ricote is also the name of a valley where many crypto-Jews reisided
(Childers 2006:174). Cervantes could be conflating a Jewish and Morisco internal colonial
indentities. His people were condemned to exile for their insincere faith. The Morisco internal
colonies face the double-bind of forced labor and assimilation and the Byzantine models offer
383

an escape from Islam to Christianity (Childers 2006:177), to ironically propose the prophecy
of a Morisco return. In the borderland of his land, Catalan King Jaume I protected his Morisco
neighbors against the will of his counts, years before he set on the Conquest of Mallorca and
many others (see above, “A Fragmented History of Spain”). Sancho met Ricote and the
German pilgrims after an episode that began with a horrible scene of violence, with Locadia,
from Igualada, Catalunya, tied to a tree, having fallen victim of the bandits (II 50-51).
Although the bandits are a threat to the Viceroy, they are generous and just to the travelers.
On the contrary, the king’s violence is made manifest in the figure of the hanging (Fuchs
2003:51). The bandits host the displaced and serve as equalizers of wealth; the stolen treasure
is a “romance symbol of broken hymen,” where legality stands at odds with romance justice
(Fuchs 2003:52). The episode has a historical echo in the escaping wealth in Mediterranean
raids and in a system of lending that was despised by Barcelona’s traders, victims of corsair
attakcs (Fuchs 2003:54-55). Barcelona’s praise comes from the mouth of white Moors
(Pujades) (Fuchs 2003:57).
Ricote’s episode appears right before the book’s denouement. Although Ricote speaks
Arabic, he differentiates himself from the Turkish “insatiable sodomites” (Fuchs 2003:40).
Ricote is Sancho’s neighbor and a friend from the past, who returns to Spain from Germany to
unearth his treasure hidden in La Mancha. In this episode, Sancho has just renounced to his
government, and to his imperial desire, and here he also renounces to his desire for wealth as
he refuses to help his friend carry his money out of Spain into Berber land, “no soy nada
codicioso” (II, 54). Ricote refers to the “raíz escondida” [hidden root] and “frutos venenosos”
[poisonous fruits] (ibid.). Sancho has failed to be a friend, which attests to the impossibility of
solidarity among the peasants in Spain, and a cause for internal divides and local violence
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(Childers 2006:181). Despite the impossibility of coexistence and solidarity, the dine together
alongside the German pilgrims providing an ephemeral commutias and creating a
carnivalesque space (Childers 2006:182).
Ricote reappears in Barcelona alongside his daughter, Ana Félix, cross-dressed, who
had been rescued by another of Sancho’s neighbors. She appears as a beautiful, faithful
woman who finds a charitable welcome that awaits resolution in Barcelona’s courts (II, 6364). Ana Félix stands as Zoraida’s antithesis, or as her inverse, a Spanish Morisco, like Cide,
and the market boy, a true Christian who returns home and awaits a future justice. This is a
story of a political and erotic transgression of a Hapsburg expulsion that invites the reader to
dream, desire, and love, all of which is made plausible in Barcelona (Childers 2006:134). The
historical source can be traced to Luisa Santiago relocated to Almería from Soquéllamos,
where she was born in 1560. In her husband’s legal complaint of 1580, she is said to speak no
Arabic and was learning lessons of Christianity, like the devout Ana Félix (Childers
2006:185). The counts of Barcelona host the returned Spanish Muslim, like Jaume I had
welcomed their ancestors centuries prior. Cervantes comments on a Visigoth past as if to
return in time to be able to return as people to their homeland.
The Spanish Morisco are left in a “historical limbo” (Childers 2006:185), awaiting
resolution and a hospitable welcome to their nation, and Barcelona appears as the place where
the reconciliation begins. The more the violence increases, the more storytelling is required to
contain the imperial advance, and it takes the solidarity of many peoples of Spain, united
throught their commons perils and displacement, to defeat the demonic Quixote. His sacrifice
is justified when he is carried away in a cage to die in his home because it is “a sacrifice for
the common good” (Graf 1999:83). Cervantes proposes marriage as a possible way out of
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Spanish demonic madness. It is our duty to help Morisco unearth their treasures in La
Mancha, Ocaña, and Ricla alike as they return to Spain.

Conclusions: The Performance of Translation
Renaissance philosophy and literature developed as a reaction to a changing, enlarging
world. On the one hand, the Fall of Constantinople resulted in an increasing fear and hatred of
Islam, promoting the circulation of negative images that artificially constructed an evil,
fraudulent, spectacular Orient. On the other hand, the conquest of the Americas provided a
space for imagining new beginning and expanding religion to other regions, making up for the
territories lost to the Turks. America and Orient were invented as a reflection upon which
rested the identity of Europe, also artificially imagined. The Renaissance is not a European
phenomenon per se, but a tri-continental project that required the othering of Orient and of
America to legitimately set Europe as the civilizer of the world.
While the world was dramatically changing and these new spaces were being
constructed, madness also dramatically increased. I am not claiming that there were madder
people after this global reconceptualizing of the world, but that more people were aware of
madness and it even became a conceptual identitarian tool. Thus, Orient was related to a
madness that was demonic, spectacular, and magical, the folie infernale, while America was
paired with utopia, the salvation of souls, and addition of land, the folie joyeuse. The former
was useful to separate the dark from the light, while the latter relied on joy as in divine grace
that often took the grotesque appearance of a donkey. The folie lucide, as Paul de Man defines
it, is the self-invention of man, and in the Renaissance context it is paired with the Christian
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new man that Erasmus proposed. This folie predicates introspection to discover a mystery
behind an illusion, the mystery being truth, or the message hidden in the scriptures.
Erasmus’s folie lucide depends on introspection and it fictionally takes the form of the
autobiography. On the one hand, Erasmus proposes a Platonic “path of life” mirrored in his
Enchiridion. On the other hand, the folie lucide follows the tradition of encomium. Erasmus’s
subject is the man of arms and letters, the ideal Renaissance man, with a tripartite constitution
of body, soul, and spirit. This ideal man distinguishes between illusion and truth, sinners and
Christians, the corporeal and the reasonable, and Jesus and Adam. Yet, as idyllic models often
do, this turns into something different and becomes modern.
So, what is the result of madness during the Renaissance? Madness is a modern
condition that resulted from the rapidly changing world, as in the case of the protagonist,
Folly in Praise of Folly. Yet, it is also applied in a broader sense to the conception of the
world, as in the case of Rabelais and Cervantes. In a carnival-like setting, such madness is
made public through the use of irony. While Erasmus’s carnival dichotomizes the ass and the
male-goat as a metaphor for leaving the body to ascend to heaven, Rabelais’s carnival
promotes instead a restoration of the body to sustain the soul in daily life, a communion with
Jesus before death. Indeed, Rabelais translates Matthew’s Gospel into the grotesque, plain
language of the people, a text that, like Socrates and the boxes of Sileni, is ugly on the
outside, yet contains a beautiful cure on the inside. Rabelais uses the Sileni metaphor to refer
to his book, directly quoting from Plato and from Erasmus’s Sileni of Alcibiades, where
Erasmus as a Sileni, comapres himself to Christ, or from his Adagia, where he writes, “But is
not Christ the most extraordinary Silenus of all?” (Rotterdam 1967:79-80). These humanists
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merge in the image of Sileni boxes, the wisdom in the Socratic dialogues with that behind the
modern man’s quest to imitate Christ.
The people of Rabelais’s time understood the importance of his aesthetic project on
laughter, a concept built as a cryptogram of events (Bakhtin 1984b:59-62). The rire of
Rabelais, echoed in Cervantes’ Don Quijote, began a Renaissance revolution in a
reconceptualizing of humor. Bakhtin believes that “Rabelais, Cervantes, and Shakespeare
represent an important turning point in the history of laughter” (66). To these authors one
needs to add Erasmus. They all treated laughter as a deep philosophical issue, an idea already
advocated by Aristotle who tied laughter to human nature. 285 Aristotle is directly quoted in
Rabelais in Gargantua’s note to the reader, “Parce que rire est le propre de l’homme”
(1999:5). Following Hippocrates, Rabelais’s laughter was cleansing and transformative
(Bakhtin 1984b:68)
Using a dialogical strategy, Pantagruel and Gargantua complement each other and
together reenact the Gospel according to Matthew. From genealogy, to birth, to education, to
temptation, to the Sermon on the Mount, to the parables, to the beatitudes, to the resurrection
of Christ, to the setting of the church, it is all presented in the form of the giants’ adventures.
Rabelais constantly condemns madness in the form of ass, monkey, or dogs, all bearers of the
folie infernale and proposes instead a folie joyeuse in the teachings of the giants. Using the
body as the site of ascension to heaven, the sacred and the popular, the old and the new
dialogically engage the reader into a purifying ascent to heaven.
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For the Renaissance writers, laughter is not only tied to human nature, but it allows for the development
of an individual identity in a historical context: “Medieval laughter became at the Renaissance stage of its
development the expansion of a new free and critical expansion of a historical consciousness” (Bakhtin
1984b:73).
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The carnivalesque folie lucide proposed by De Man, but already sketched in Erasmus’s
folly, uses the reversal of roles for a metaphysical underpinning of the human race. Erasmus,
Thomas More, and Rabelais had a teleological blueprint to lead mankind to salvation. By
contrast, in Quijote, a reversal of roles and categories is a narrative strategy that moves the
plot, hopping from one comic adventure to the next to show the impossibility of such
metaphysical project. In each adventure, the hero suffers a condition of increasing Quixotic
madness that paradoxically leads him to lucidity. The culmination of this extended, pathetic
game is the complete physical and mental deterioration of the hero, lying lucid in the hands of
the church awaiting his death. In Quijote, Cervantes’s carnival embodies his disenchantment
with the transition from the Renaissance to the Baroque. It is the triumph of the old church
over the new man. Moreover, Quixote and Sancho are a parading carnival, a masked
pilgrimage through the peasantry of Spain rather than a path to heaven. This caballero, a word
used for gentleman and knight, looked neither for the grail nor for the essence hidden behind
scriptures. He looked for something as material as fame, the old goal of medieval epic. Parade
and pilgrimage combined, this narrative closes the era of a Renaissance utopia. With reader,
narrator, and hero disenchanted, Quijote presents a cynical Baroque tale, where the peasant is
all that is left from the project of the new man.
This larger story hides many stories within, which consititute a long maqāma that
includes Morisco historical and literary references, hidden throughout the text as if inside a
lead box. Zoraida gives her treasure to save the old-Christian, while Ricote returns to looks for
his, hidden as a German pilgrim and finds rejection even from Sancho. The characters find
empathetic ears, but no action from the people in Spain, because action had been rendered
impossible through the various Philippine policies of persecution that led to the Morisco
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internal colonization and subsequent deportation. Their return is a prophecy to come, and
when they come to unearth their treasures, this chapter will help them find some places where
to start telling their stories from the memories of their heart. Until then, the pen is hanging on
a pantry wall. Vale.
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CHAPTER V
HOMOEROTIC DESIRE AND THE MASCULINE FALLACY
OF SPANISH MEN IN QUITO

Introduction: The Andean Trap
While the phallic penetration is related to the raping of the women and the
privatization of the land as seen in the case of María Pizarro in Lima, Peru, in the context of
the Real Audiencia de Quito the discharge of colonial patriarchy can be symbolized with a
postcolonial dream of an exit to the sea, a desire not fulfilled due to its been blocked by Afrodescendant and Indigenous caciques who ruled over the coastal lands of Esmeraldas,
particularly around the Cape of San Lorenzo. Therefore, the construction of a fulfilled Spanish
masculinity in the Andean context, more than proving its raping capability towards native
women, required the subjection of black men. The colonizers in Quito had a collective desire
to have an outlet to the sea to circumvent Peru and dismantle its commercial monopoly on
Andean trade. The dichotomy Quito-Esmeraldas (desire and the repression of desire), serves
as metonym for a colonial impulse to subdue all black men, so that the repression of this
desire, embodied in the Afro-descendant caciques who stands as obstacles on Quito’s path to
the sea, generated a frustration among the ruling elite. Esmeraldas represented the Arcadia
that allowed for this release, and this tension is revealed behind the painting of Los Dones de
Esmeraldas (1599), a palimpsest of overlapping ethnic masculinities. The history of sixteenthcentury Quito is the history of its struggle to reach the sea.
Quito was a land sheltered by volcanoes, where non-Imperial cultures coexisted in a
regional development based on commercial barter, until the Incas invaded their land at the end
of the fifteenth century. As a result, Atahualpa was born of a Quitu princess and an Inca
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emperor. He was the last Inca, albeit illegitimately elected by his father who had violated Inca
law. Atahualpa’s war against his older brother Huáscar, the legitimate heir of the Inca Empire,
is one of the most remembered misfortunes of the Conquest of the Americas. However, postAtahualpa Quito, like most corners in the Americas beyond Lima and Mexico, is excluded
from the colonial imagination, and is, therefore, understudied.
For Peru, Quito was stigmatized for various reasons. First, Atahualpa meant the end of
their ten-generation royal lineage. 286 The Incas from the South were descendant of the
endogamy-based lineage of Cuzco. Under their law, Atahualpa could not inherit the throne
because he had been born under unorthodox conditions and his rule would mean usurping the
throne, from his older bother, Huáscar. Moreover, other children of this land, the Cañaris and
the Guancavilcas, had become allies of the Conquistadores and were instrumental in the
dismantling of the Inca Empire. They sought revenge against the Inca Empire for its invasion
from decades prior, when people were tortured and murdered in great numbers. The
resentments between Quito and Peru were many as well as deep. The Karanki city of Quito
had adopted an Inca Dynasty just years before it became a Spanish territory in 1534. These
intercultural conflicts carried on during the colony. In fact, they were intensified and continue
to leave imprints on the contemporary histories of these peoples. 287
Dismembering the empire demanded more than a civil war between the Inca brothers
and the alliance with the Cañaris. The Spanish viceroyalty took seat in Lima in 1535,
relocating the administrative center of Peru, previously located in Cuzco. In case the local
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In chronological order, the Inca rulers are: Manco Cápac (1019-1054); Sinchi Roca (1054-1084); Lloque
Yupanqui (1084-1114); Maita Cápac (1114-1152); Cápac Yupanqui (1152-1194); Inca Roca (1194-1246);
Yahuar Huácac (1246-1281); Viracocha (1281-1333); Pachacútec (1333-1385); Yupanqui (1385-1425);
Túpac Yupanqui (1425-1470); Huayna Cápac (1470-1520); Huáscar (1520-1528); and Atahualpa Inca
(1528-1530). Their portraits are collected in the Archives of Seville (AGI, Mapas y Planos, 116-129).
287
The last war between Ecuador and Peru was fought around the Senepa River in February of 1995.
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populations dared to question this new authority, this city was named la Ciudad de los Reyes,
the city of the kings, to make the point that these territories now belonged to the Kings of
Spain. This city was located close to the port of Callao, so that it soon became a commercial
monopoly of the South Pacific maritime trade. This administrative and economic
centralization controlled the entry and exit of ships, protecting them from pirates such as
Francis Drake. From the Audiencia de Quito, Lima was only intersted in Guayaquil. Trapped
in the Andes, Quito was growing impatient of Peru’s administrative negligence regarding their
commercial demands and their petition to open a path to the sea.
What follows is an illustration of the Quito at the end of the sixteenth century, a time
of transition from a land of Conquest to an established colony that sought commercial
independence from Lima. I will mostly focus on the public spaces where men and women
from different castas crossed. Their encounters reveal how subjects attempted to redefine their
changing social roles. Colonial archives sketch an archeology of an eraly-modern sexuality
and the ontological implications for postcolonial people until our days. The documents at the
General Archive of the Indies (AGI, for its Spanish acronym) recount events that sketch the
interplay between masculinity and power, which caused a great deal of anxiety about the
gender of colonial subjects. This feeling was exacerbated by their geographical entrapment
within a volcanic corridor, while administratively subjected to Lima’s maritime monopoly.
Quito’s colonial life was articulated around a collective desire to make a path to the sea, its
constant struggle with Lima to satisfy this desire, and a construction of a utopist imagination
that could assuage its settlers’ feeling of entrapment. Therefore, for Quito, Esmeraldas
represented more than a place: it was the land of salvation, the promise of riches, and the gate
to its liberation from Peru.
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The fulfillment of a self-governed Quiteño masculinity was postponed until Spanish
male settlers could conquer Esmeraldas and have an independent access to the sea. The
settlers’ incomplete masculinity produced in them feelings of anger and frustration, a force
which they constantly unleashed on the bodies of enslaved black men, their ‘inferior’ others.
They asserted their masculinity by objectifying black males and Indian females for sexual and
economic exploitation. The incpomplete masculinity crockpot imploded during the
Revolution of the Alcabalas (1592-1593). Unable to reach the sean and fulfill their
masculinity, the settlers rebelled against Lima’s renewed taxation on Quito’s alcohol and
tabacco products. The official history remembers this revolt as an early antecedent to Latin
American independence from a distant, tyrant rule, but as many revolutionary moments in the
continent, it is structurally both colonial and racist.

Castas, Masculinity, and Desire: Esmeraldas’s Symbolic Value
Sixteenth-century Quito is defined by a collective desire to reach the sea and
circumvent Lima’s power. To assuage its feeling of entrapment, Quito used Esmeraldas as a
utopian promise of wealth and its door to independence from Peru. The city seemed frustrated
that its petitions only reached deaf ears in Lima. Settlers believed that the solution for Quito
was to pacify the Afro-descendant rulers of Esmeraldas, a land which,
Tiene puertos en la costa del mar del sur […] convernia abrirse por [Esmeraldas] camino para
desde el Reyno de tierra firme de Quito y echar de alli un negro çimarron que esta governando
en lo que de la dicha provincia esta descubierto / y tiene los Yndios muy subgetos y
avasallados con malos tratamientos / y por lo que importa que aquellos naturales vengan al
conoscimiento de Nuestra Santa Fe Catholica / y a la obediencia de Vuestra Magestad y que
aquella tierra y puertos se aseguren por estar en parage importante al paso para el Peru / y
tambien porque se entiende que en ella ay muchas minas de oro y de Esmeraldas y otros
aprovechamientos de que la Real Hazienda de Vuestra Magestad podra ser acreçentada.
(emphasis added; AGI, Quito 1, N. 14).
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[It has ports in the southern sea coast […] It would be convenient to open a path [to
Esmeraldas] from this landlocked Kingdom of Quito and chase out a runaway slave who
governs the discovered parts of this land/ and has Indians so subjected to serfdom and
enduring such ill treatment/ and for other reasns that it becomes important that those natives
come to know Our Holy Catholic Faith / and obey Your Magesty, so that these lands and ports
become secure, because they lay on an important location on the route to Peru/ and also
because there abound gold and emerald mines and many other goods that could increase the
state of Your Magesty.]

The road to the sea would subdue self-emancipated Africans who were seen as a violent threat
to the natives, and bring those people instead to obey the King of Spain who would get gold
and emeralds for the conversion of their souls. Esmeraldas constitutes Quito’s main object of
desire, yet its black leaders represented an obstacle to attain the desired wealth. Criollos
wanted to “chase out a runaway slave,” allied with La Tolita natives and with corsair, Francis
Drake. This alliance resulted in a defiance of the castas system and in Philip II’s recognition
of Esmeraldas as a free republic. The criollo’s discourse used the Just War [Guerra Justa]
discourse in the Sepúlveda-Las Casas debate to validate their efforts to conquer this land.
It comes to no surprise that the path to Esmeraldas generated a great amount of colonial
documentation during the last quarter of the century. In fact, the chronicles, petitions,
rectifications, and denounciations surrounding the pacification of Esmeraldas is the narrative
threat of the bundle Quito N.1 in the Archivo General de Indias, in Seville. The Esmeraldas
relaciones present this path as a dream constantly frustrated, a desire necessarily repressed.
The main causes of this frustration were the lack of will from Lima to carry out this project,
and more importantly, the resistance of its indomitable inhabitants, descendants of the Tolita
culture and the African shipwreck survivors and former slaves that had settled in the San
Lorenzo Cape.
This discourse of spiritual and material promise for the Catholic crown intertwined
with that of Mount Zaruma, a mine whose “rriqueza e importancia se presupone por tan
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grande” [riches and importance are thought to be great] (AGI, Quito 1, N. 38). This Dorado
was then compared to the greatest of South America at that time, Potosí. The king must
“gozar de su riqueza y benefizio que se presupone es ygual o mayor que el de potossi” [enjoy
its riches and their benefits which are thought are equal to or greater than Potosi] (AGI, Quito
1, N. 49). Potosí, the Sumaj Orcko, was the “nervio principal del reino” [the kingdom’s
central nerve] (Hurtado de Mendoza en Galeano, 1971) the main source of silver for Spain.
Quito’s residents compared Zaruma to Potosí to tempt the King, by transmitting their
uncontainable desire for wealth, for possession, for destruction, for looting, for penetrating the
mountains, common characteristics of an early-modern Spanish masculinity. Esmeraldas and
Zaruma were complementary components of the quiteño desire. The Afro-descendant
population was the instrument by which to satisfy this desire and reach this wealth. If in
Esmeraldas they wanted to “echar de ahí a un negro cimarrón” [expel a runaway slave], in
Zaruma they wanted to bring them all. In 1596, the Junta de Hazienda de Yndias ordered the
initial labor of the Zaruma mines to be 2, 250 slaves, which were to come in the second yearly
slave ship float to Cartagena and Panama. If the owners of the mines could not afford them,
the slaves were to be sold on credit (AGI, Quito 1, N. 49).
Ironically, this ambiguous desire of presence/absence of Afro-descendants in the
Americas has persisted in the articulation of public policy and continues to affect their identity
and social organization. For example, the Afro-descendants from Esmeraldas today have few
options among which are: difference or assimilation; to remain or to disappear; exclusion or
mestizaje. Like their ancestors, they stand between mineral resources and the national
state―and through them the multinational companies. Like their ancestors, they seek social
and cultural vindications, which could allow a political, economic, and above all, an ethnic
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sutainability. However, the people of today forgot the strategy of their ancestors, the alliance
with the indigenous population, and the defiance of the castas system to win a free republic
from the most powerful King in the history of Spain.
The Spanish casta were descendants from the Conquistadores, and worked as
functionaries of the empire where the sun never set. After the Leyes Nuevas forbid their
marriage to native women, they married Spanish and Criollo women, nonetheless keeping
indigenous women as lovers. These men wore elaborate clothing, consumed imported goods
from Holland and France, rode full-bred horses, and had thousands of natives in repartimiento,
a form of indentured servitude. Despite this, they failed in their role as men when they fell in
love with their slaves. By being their lovers, enslaved Africans were exempt of arduous works,
escaped the whip, and carried out functions otherwise exclusive to Spaniards and Criollos. But
they also risked being tortured or burned alive for the crime nefando. 288 Afro-descendants were
the receptacle where the repressed masculine colonial desire could discharge. They would
become objects of physical and sexual assaults; possessing them symbolized ostentation of a
power which the quiteños in fact lacked. The ontological possibilities of afro-descendants
depended on pleasing Spanish males, Don Juanes in their discourse and sodomites in
practice. 289
The symbolic value of the Esmeraldas runaway slaves affected the everyday enslaved
men in Quito, who received on their bodies the colonial administration’s frustration as they
endured sexual and physical abuse. To have men as their possession, the settlers could
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Nefando literally means the horrendous crime/sin. It is a euphemism for homosexual practices against
nature that prevent men’s service to god, namely to procreate. It sometimes also refers to sexual practices
with animals.
289
Treachery and a decadent sexuality converge in the figure of Don Juan, which takes later forms in Tirso
de Molina’s El burlador de Sevilla y el convidado de piedra (1630) in Spanish and Molière’s Dom Juan ou
le festin de pierre (1655) in French.
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symbolically boast of an inexistent fulfilled masculinity. The ontological possibility of Afrodescendants consisted on pleasing a Spanish masculinity. Quito’s president, Manuel Barros de
San Millán, and judge Cabezas represent but two examples of such Janus-faced masculinity
(See Appendix, Figure A 5.1.).
In 1560, Barros de San Millán passed to America as an oidor (member judge) for
Guatemala. From 1567 to 1569 he was governor of Panama, where he bought criollo slaves,
who he freed upon their arrival to Charcas (today Bolivia). While in Charcas, Viceroy
Francisco de Toledo and judge Juan de Matienzo took him to trial for committing the nefarious
sin, pecado nefando (homosexuality). Barros escaped the law, but his slave Andrés Cupín was
arrested in Lima, tortured with tormento, and burned alive at the stake.
In 1585, Barros became Quito’s president and auditor. He was appointed president and
overseer of the Audiencia de Quito and took office two years later. He was sent to supervise
the town council’s bureaucrats, who shared the mercantilist values of criollos and
encomenderos, namely a belief on a heavy taxation on the indigenous population and making
profit from forced labor (Murra 2002:435). A graduate from Salamanca University, Barros
became inspired by Erasmist and humanist thinking. He brought with him the influence of the
lascasian doctrine of Dominican jurists such as Bartolomé de las Casas and Francisco de
Vitoria. Influenced by humanism and a supporter of Las Casas, Barros stood in direct
opposition to the town council’s bureaucrats, who ruled the colony according to Sepúlveda’s
beliefs that Spanish men were naturally predisposed to be masters of Indians, because they
were closer to God. Viceroy Francisco de Toledo and judge Juan de Matienzo led this other
Salamanca trend in South America. The Toledan policy favored extraordinary contributions,
onerous indigenous taxation, and indigenous forced labor (ibid.).
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Upon his arrival to Quito in 1587, Barros had already escaped burning at the stake for
his crime nefando with one of his slaves. This trial was brought up in Charcas by the then
encomendero Francisco de Toledo, who, when appointed Viceroy of Peru, quickly abandoned
the case as he moved to Lima. After the judge’s death, no one followed up on the case against
Barros’s homosexuality (427). The implicated enslaved African was Andrés Cupín,
imprisoned in Lima. After being tortured with tormento (the rack), he confessed having sinned
with Barros. Cupín swore his confession three times in front of Spanish judges. The first time,
he was hoping to be saved. The second time he confessed after being condemned to death,
having confessed, and taken the communion. The third time, he confessed waiting for
absolution after the papal bull of the crusade. Once at the stake and ready to receive the last
torture of the stick before being burnt alive, Cupín withdrew his confessions. However, the
judges were absent, so his testimony was dismissed.
The second trial against Barros for his homosexual behaviour was held in Lima when
the Quito residents reacted against Barros’s indigenist policies on their land, “que antes estava
rica, y prospera / se yva acabando asi sufriendo y no// avanzando en cubrir sus defectos y mal
gobierno” [previously rich and prosperous was now eroding and thus suffering and not
improving their cover of their defects and bad governance] (AGI, Quito 1, N. 31). This time,
the trial was initiated by Lima’s mayor and Charcas auditor, Diego de Zúñiga. Pressured by
Quito’s town council, Zúñiga began a second trial against Barros accusing him of
homosexuality. He claimed to have found,
con su negro Pedro [al] doctor Barros desnudo en la cama de la cintura ariba y el dicho negro
sentado encima della dandole de palmadas [y] que havia visto al dicho doctor Barros en la
cavalleria de su casa con el dicho negro y que le tenia el braço sobre el hombro como lo
pudiera tener un marido con su muger. (ibid.)
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[Dr. Barros with his negroe, Pedro, naked above the waist, sitting on top of him, and slapping
him; [and] that he had seen Dr. Barros at his house’s horseshed with that same negroe, holding
his arm around his shoulders as a man would have it over his wife]

In exchange for his love, Andrés served as intermediary in the trials the president chaired
against indigenous plaintiffs, exerting law and acting as an intellectual. He enjoyed rights
reserved only to Spanish people. This love affair led to his torture by the rope (tormento de
cordel), a method that consisted on tying his arms and legs to a cord to suspend the balancing
body. Barros was later absolved (AGI, Escribanía 499 B).
In fact, this trial was a Criollo revenge for the implementation of his indigenist
policies. Nothing could be done against him with the older trial in Charcas after Toledo’s
death in Lima. Not having anything concrete agauinst him, the Spanish elite had to look for
ways to pollute Barros’s purity of blood without staining their hands with blood. They
accused Barros of poor behavior, bad government, and “poca christiandad /y mala
conciencia” [little Christianity/ and bad consciousness] (AGI, Quito 1, N. 31). Having sexual
relations with enslaved black men islamizized the president, so that he lost his Christianity
through the sexual contamination of his blood. The African semen polluted him with its
barbarism, terror, and devastation, the same characteristics shown by the Turks in
Constantinople. These behaviors sprawled from the demons and the vices of Mohammed as
described in Dante’s Inferno, this traitor and impostor who was the prophet of Islam (Said
1978:59-60). For early-modern Spanish Christians, Mohammed represented the “epitome of
lechery, debauchery, sodomy, and a whole battery of assorted treacheries” (Said 1978:62).
The black Muslim, the heretic slave, served as a brute of force and an object of “revolting
sensuality” (69). Once one fell into their temptation, one fell into a sin, which not even Jesus
could absolve.
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Upon his arrival to the city in 1587, Barros brought the town’s member judges to
court,
siguió juicio a los Oidores y halló contra Pedro Venegas de Cañaveral cinco acusaciones [....]
acusaciones contra el Oidor Francisco de Auncibay [...] prohibió que sirvieran de peones [los
indios] si el salario no era aumentado [....] ordenó que se tomen cuentas a quienes
correspondía [sobre los bienes de los difuntos] y se emitiesen los valores de inmediato a la
Casa de la Contratación de Sevilla, para que se los entregaran a los familiares de los
fallecidos.” (Descalzi, 1978:291)
[He brought the member judges to court and charged Pedro Venegas de Cañaveral with five
counts [....] charged member judge Francisco de Auncibay [...] forbid Indians to serve as peons
unless their salary was raised [...] ordered to audit the accounts on those who dealt with the
goods of the deceased and report the values at once to the Finance Offices in Seveille, to be
returned to the families of the deceased.]

Barros limited indigenous exploitation resulted in an increase in their income, which allowed
them to participate in the judiciary process. Soon after, he indefinitely raised the salaries of
the indigenous population to account for inflation, stipulating that, “cuando fuere creciendo el
valor de las cosas, crezca el precio del sudor de los indios” [when the value of things
increase, so must increase the cost of indian sweat] (300). He also allowed natives to be
litigant lawyers in his tribunals (Murra 2002:435). Finally, he held long meetings with Indians
in the intimacy of his kitchen.
Philip II’s royal decrees ordered the implementation of his policies as a result of an
indigenous access to litigation. For example, echoing Barros’s decisions to abolish forced
labor in construction and to face the need to raise indigenous salaries, in his 1584 memorial
testimony, Ypiales cacique, Pedro de Henao addressed similar concerns to the king. This
leader denounced how people brought their taxes on their backs from the countryside, when
the Spanish authorities could easily pick them up with horses. He also complained about the
mistreatment of women and of caciques from the part of priests and clerics, who assaulted
them ad nauseum. Finally, he explained that the encomenderos forced their labor into places
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that required their displacement from their community, “pasar de una tierra a otra […] y se
van entre los españoles por no eludir alla doctrina mal tributo ni a otros servicios de V.M.”
[to drift from one land to another […] and be among Spaniards, so as not to avoid the doctrine
[of the faith], the poor tributes, or any other service to Your Magesty] (AGI, Quito 1, N. 16).
Philip II replied to this memorial with a decree, “Çedula para que de Audiençia de Quito tase
salario compesarze a los indios del Pueblo de Ypiales que travajasen en las lavores de los
Spañoles, de manera que no resivieran agravio y que no sean sacados de cuenta de su tierra”
[Decree for the Audiencia de Quito to review the salary and compensation of the indians in
Ipiales who work as laborers for Spaniards, so that they don’t receive affront or be taken out
of their lands against their will] (ibid.). Barros’s humanist policies infuriated the Criollo elite
as well as the town council.
The quiteños of Spanish descent joined the long list of Barros’s enemies, headed by
their predecessors Matienzo and Toledo [in today Bolivia and Peru, respectively]. Besides
Islamizizing Barros, feminizing his African lovers, torturing them, and killing one of the two,
the Criollos tried to set the Spanish King against him. While Barros pronounced his famous
quote, “les venía a dar libertad en nombre del rey” [I came to grant them freedom in the name
of the King] (in Descalzi 1978:291), the quiteños accused Barros of,
haver reduzido el tributo de cada Yndio a solo dos Reales / y quitado el servicio de los Indios
mitayos […] ayudar a los Indios a los quales dava atrebimiento y / osadia para cometer
muchos y muy feos delitos que se quedaban sin castigo [y] no haber querido dar indios para
hedificar los monasterios que se havian hundido con los temblores / y terremotos. (AGI, Quito
1, N. 31)
[having reduced the Indian taxation to only two reales/ and taken away their service in the
mines […] helped Indians to the point of shame and / temerity to commit various ugly crimes
that were left unpunished [and] of refusing to give Indians for the construction of monasterie
that had fallen with tremors / and earthquakes.]
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The Criollos failed to convict Barros, but continued to complain against his “poor
government,” “limited Christianity,” and “spoiled consciousness” (AGI, Quito 1, N.31).
Among Barros’ enemies in Quito, I found ecclesiastic and secular men of religion,
Criollos, mayors, and judges. One of his most passionate enemies was a member judge
[oidor], licenciado Cabezas, a corrupted man who embodied human decadence. He was the
most corrupted man that I have found in my archival research thus far. He was the incarnation
of the human decadence that Luther and Erasmus had criticized. As a member judge, he was
responsible for cases across the Audiencia, yet he did not carry out his functions. Instead, to
avoid the discomfort of travel, he sent his close friends to solve his disputes. If someone spoke
poorly of him, they were punished by the law: he wrote letters threatening witnesses; he
received clothes, food, and shelter from encomenderos involved in the legal actions upon
which he was supposed to rule; he orchestrated electoral fraud in Loja’s elections; he held
godparenthood relations with top Audiencia functionaries; he sent to exile anyone who
unveiled his excesses against the indigenous population; and he even disobeyed the viceroy’s
orders to fight against Francis Drake at Guayaquil (AGI, Quito 1, N.59). Simply put, he was
more about the benefits than the responsibilities. These corrupted actions are only the ones
related to political matters. Many more could have taken place in his personal domain.
With regards to his financial activity, his irregularities were not less frequent. In his
lawsuits, he favored his friends. He granted more indigenous indentured servants to the
encomenderos that materially pleased him. He helped his friends in the cases against the
morrones Indians. When his servant was charged with the rape of a minor (estupro), instead
of punishing him, Cabezas appointed him clerk and gave him two slaves to serve him. He
made deals with priests. He hid his cattle among the Republic of Indians to avoid paying
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taxes. He blackmailed caciques. He took the repartimientos of some people to give them to
others. He was usurer and financially speculated to commit fraud against the royal crown. He
kept the money of the dead. He rarely paid his debts, especially if contracted with widows. He
did touting of luxury goods. He forced people to sell their property. He overcharged the
financial interests. Finally, he overprized his horses and slaves, which he sold illegally (ibid.).
To sum up, he favored his friends, redistributed Indians as he wished, gave enslaved African
men to his servants, made pacts with priests, blackmailed caciques, illegally lent money, kept
inheritance from the deceased, never paid his debts, flipped expensive goods, forced property
sales, and overprized horses and slaves.
His sexual behavior was also quite noticeable. He “requería de amores” [demanded
love] from married women, and if they rejected him, he accused them of extra-marital sexual
relations (amancebamiento). If a woman complained, he sent her to jail. He never paid for the
gifts he sent his native lovers. He and his friend, Hernando de Orellana, son of the Andes’s
famous conquistador, committed the crime nefando with native women, and they both had
forced anal sex with the same woman, who after accusing them of rape, had to withdraw her
words kneeling in front of a priest. He treated women as legally incapable. He took natives
from an encomendero woman who refused to marry his friend under the pretext that she
whipped them for having found them having sex on her bed. Finally, he had sexual relations
with his enslaved man, who in return gained access to power by becoming the manager of
Cabezas’s illegal gambling business at his home. During the Alcabalas crisis, he also illegally
traded gunpowder. Cabezas was neither imprisoned nor tortured, neither condemned nor
killed. He was not even insulted with homophobic epithets. While homosexuality among
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blacks and whites was commonplace, it was only penalized when it affected the Criollo elite.
Each time, those who paid the prize of Spanish revenge were the African men.
Given the nature of this character, it is surprising that his revenge against Barros was
not more drastic. He first ridiculed Dominican sympathizers of Las Casas by writing satirical
verses (libels). He then wrote a letter to the King to denounce Barros’s improper behavior in
Quito and how it affected the productivity of the land,
le tenian por decendiente de los yngas y que dezian que havia venido a estudiar a españa para
defender su justicia […] dixo y publico muchas y diversas vezes publica y secretamente en
presencia de muchas personas eclesiasticas y seglares / que su magestad no tenia ni poseya
las Yndias con buen titulo y que dudava de su salvacion y la de los Reyes de Castilla y que los
verdaderos Reyes y señores de las Yndias eran los yngas y que no hallava que su Magestad
tiene en ellas otro titulo mas de haver podido mas que los dichos yngas y que la sangre de
amaro ynga y de sus hermanos a quien el virrey Don Francisco de Toledo havia hecho matar
en el Cuzco (por haverse rebelado contra su Magestad) el amava a dios […] el agravio que se
les havia hecho y que vien bastara haverles quitado su Magestad las capas sin que se les
quitara tambien las vidas […] que las poseyan thiranicamente […] que el turco con ser ynfiel
hazia mas Justicia que su Magestad siendo christiano/ y otras muchas y muy feas y
escandalosas palabras” (emphasis added; AGI, Quito 1, N.31).
[They had him for a descendant of the Incas and said that he had come to study in Spain to
defenf their justice [..] said and published several times in public and secretly in front of many
religious and secular people / that your Magesty did not have a legitimate title over the Indies
and that he doubted their salvation and that of Castile’s Kings, and that the true Kings and
lords of the Indies were the Incas and that he did find your Magesty had any other title than a
military strength over the Incas and that the blood of Amaru Inca, and his brothers, who
viceroy Don Francisco de Toledo had had murdered in Cuzco (for having rebelled against your
Magesty), loved God […] this affront to them was unnecessary and your Magesty would have
had enough taking away their capes, but not their lives […] and that they held them
tyrannically […] and that the Turk as an infidel did more justice than your Magesty being a
Christian / and many other ugly, scandalous words.]

In any case, if Barros had been an Inca descendant, incarnated in a Spanish body, he would
impersonate Viracocha, 290 the bisexual Andean deity, a white and bearded god, more than a
distant prophet such as Mohammed. There were many of his kind in the early colonial period.
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For an analysis on the androgynous nature of Andean people, and their deities which unite opposites
following the yanatin force, see Horswell 2005, pp. 114-166. For Horswell, third gender people had special
roles in the Andean society and were protected by certain deities and supernatural forces such as the Chuqui
Chinchay.
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Cabezas partook in the organization of trials against Barros’s Christian blood because of his
sexual relations with African men. When Barros passed the new alcaj
balas taxes, a type of sales tax on tobacco and alcohol, among other things, Cabezas found the
perfect excuse to finish once and for all with his enemy and direct boss. He initiated the crisis
of the Alcabalas (1592-1593).

The Theatricality of Power during the Alcabalas Revolts
Barros implemented the Alcabalas taxation, following the orders of Viceroy Don
García Hurtado de Mendoza, Second Marquis of Cañete. It all began with a simple complot of
murder against President Barros in August 1592. The city was covered with posters that read:
“Cabildo Fuerte de Quito/ que os habéis tan bien mostrado/ por aqueste pueblo aflito/ mirá
bien que os trae engañado/ equeste eunuco maldito.// Si el segundo mandón es malo,/ dejadlos
que en su rincón/ están los que el corazón/ le sacarán por un lado/ a los cuatro como son”
[Quito’s honorable town counil/ that have so well proven yourselves/ handling this griefstricken land /look carefully who has deceived you/ this damned eunuch.// If the second in
charge is evil,/ leave him that in his corner/ remain those whose hearts/ will be torn from the
side/ from those four who follow him] (emphasis added; Descalzi 1978:308). Given that
Barros was an Indian lover and was contaminated with the sodomite and lecherous Muslim
semen of his slaves, it is not surprising to read the epithet “eunuch.” Moreover, this imperfect
manhood is associated to the devil, and he is therefore damned, maldito. This libel shows how
feminization and treason are intimately related (as they were in Dante’s description of
Mohammed). However, Barros did not fear public humiliation as much as he feared death.
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Barros survived a murder attempt in August 1592. Scared for his life, he jailed
councilman Alonso Moreno Vellido, known among Criollos as “el padre de la patria” [father
of the homeland]. His next step was the imprisonment of the ordinary mayors, Juan de la
Vega y Martín Jimeno. While on his way to imprison the mayors, the Spanish and mestizo
masses sieged the president’s home and forced him to free his prisoner, Vellido. The next
morning the Criollos celebrated Saint Jerome’s Day with “cañas y toros,” convinced of their
triumph over the president. Barros, however, secretly wrote to the Viceroy Mendoza in Lima
asking for military help. The viceroy, in response, sent General Pedro de Arana to subdue
Quito and put Criollos on their knees.
Aware of Barros “betrayal,” Criollos formed a 1500-men army led by Moreno Vellido
and the banner of the Virgen of Guápulo. 291 They also held onto the royal banner, a
metonymy of the King, since the Audiencia’s establishment in 1565. The banner reminded the
people of the instauration of the Audiencia, a legal denomination that had considerably abated
the power of the encomenderos and of the town council. Vellido and the mayors belonged to
the town-council faction, while Barros represented the Audience. Whoever held the banner
had the King’s symbolic support.
The banner was an object disputed between the councilmen and the president since its
arrival in 1565. The banner rested inside a 208-pesos Golden canopy. As a symbol of the
Audiencia, it also reminded the Criollos of their subordination to Lima. Already in 1573, the
councilmen and a judge fought over who took the banner to the Cathedral’s mass on the Eve
of the Feast of the Holy Spirit. After much fighting and among verbal attacks between the
parties and the pulling of chairs and the canopy’s cushion, the banner safely arrived to the
291

This virgin was painted by Fr. Bedón, the Dominican who reproduced the Virgin of Chiquinquirá in
Tunja, discussed in Chapter Four.

407

Cathedral after the service had already ended (230-231). These objects and positions, the
gazes and public performances, were fundamental to the social ordering, especially since the
theatrality of power was the axis upon which the colonial hegemony was built upon, a
hegemony that was now taking root. The relics, royal objects, and art works were the best
allies of the crown, and were mostly disputed spaces for a discursive construction of power
and social engineering.
Cabezas’s enemies in the south of the Audiencia from Loja to Riobamba mobilized to
help General Arana’s military advance from Peru. As soon as Judge Pedro de Zorrilla heard the
news, he quickly took possession of the royal banner and brought it to the Audiencia to
empower the president (317). Furious, the Criollos shot into the royal palace where Barros
resided, and a lost bullet pierced Abraham on the chest, depicted on a canvas. Another lost
bullet killed Zorrilla’s nephew. Cathedral’s Archdeacon Francisco Galavís secretly entered the
royal palace and raised the Host Monstrance over the window, to which the entire town fell on
its knees (218). Papal power superseded royal power. The unrest took a respite.
At the Day of Innocents, a Spanish soldier killed Moreno Vellido and the subsequent
Criollo uprising lasted for months. When Cabezas’s enemies and Arana finally arrived to
Quito on the Eve of Palm Sunday 1593, they imposed their tyranny and horror (Vargas, 1965:
42-43). Arana murdered Criollos every day of Easter, exposing their decapitated dead bodies
at the Plaza Mayor [Main Square]. Arana demanded a “public celebration” for Easter Sunday,
and for the triumph of Lima over Quito. Arana celebrated his victory along the resurrection of
Jesus with bullfights and “public delights” (ibid.). This ended the crisis of the Alcabalas. After
the crisis, Arana returned the banner to the councilmen, yet the King forbade the town council
to hold elections for 108 years. Arana left Quito a year after his arrival, amidst the
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celebrations of Corpus Christi featuring altars, banners, and paschal candles. The more the
colonial order consolidated, the more people participated in public celebrations. The
theatricality of power made evident the symbolic value of objects on colonial subjects. Once
more, the Criollos had lost against the vice royal power. This loss augmented their desire to
conquer Esmeraldas and to be able to freely export their goods and circumvent Lima.

Los Dones de Esmeraldas: A Brief Moment of Criollo Glory
While Cuzco was conquered by taking advantage of the social divide and the Inca civil
war, Esmeraldas’s Indians allied with cimarrones to help Francis Drake sink the trading ships
of the empire at the San Lorenzo Cape on the maritime route from Panama to Lima. Afrodescendant lords counted on local riches from La Tolita people, the coastal population of a
longer Chibcha-Barbacoa cultural region that extended from today’s Portoviejo to Popayán
(Hernández Asencio 2008:331). La Tolita controlled the main pre-Colombian commercial hub
in the South Pacific and were masters of currents. Spanish ships carried gold and silver to the
Caribbean, silks and spices from Asia, and enslaved people from Western Africa to the Andes.
Through these alliances, Esmeraldas’s cimarrones had an incomparable human and material
capital. African Dones Alonso de Yllescas and Francisco de Arobe led the freed-men
resistance. These two Sevillian slaves had survived the San Felipe and Santiago shipwrecks of
1553 and 1545, respectively. They adopted the clothing and customs of the indigenous people
and married cacicas (Hernández Asencio 2008:332). San Felipe sank near the Atacames Bay.
Santiago sank at San Mateo’s Bay. With the current wizards and Francis Drake, the
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Esmeraldas dones used the bays to ambush Spanish ships. The Spanish King clearly had a
stake in the pacification of Esmeraldas.
Tomás López led the first attempt to conquer Esmeraldas in 1559. He managed to meet
with some indigenous people, who after a short time went back into their houses (Ponce Leiva
1992, Río de Mira, que sale a la bahía de San Mateo y pasa a 15 leguas de la villa de San
Francisco de Quito, F. 210 v.). The next expedition was led by Captain Diego de Zúñiga, who
returned “desbaratado por ser los indios muy belicosos” [destroyed because the Indians were
very belligerent] (AGI, Quito 1, N. 69). The next adventurer appointed to conquer, pacify, and
populate this province was Andrés Contero. His powers were confirmed by both Viceroy
Toledo and the Audiencia (AGI, Quito1, N.14). After his repeated defeats to conquer the
“negro cimarrón” [runaway negroe], the King appointed Rodrigo de Rybadeneira to subdue
this land. He entered with 190 men, more numerous than those present in Pizarro’s conquest
of Cuzco, the Inca capital (AGI, Contratación, 5873). Moreover, the King ordered 150 men
from Spain to be sent without proof-of-blood documentation, “sin las pedir ynformacion
ninguna” [without soliciting any information] (idem.). In 1568, Captain Andrés Contero, his
son-in-law Bartolomé Martín de Carranza, and fourty Spanish soldiers sailed from Guayaquil
to pacify the coastal jungle, and upon landing, founded the city of Castro, named after the
gobernor who had approved the expedition, but they soon fled back to Guayaquil (Hernández
Asencio 2008:330).
Religious orders also tried to conquer Esmeraldas. For instance, in the 1970’s, Miguel
Cabello Balboa created an alliance with the Cayapas (indigenous people who lived North of
Quito and South-West of Ipiales), to establish communication with the African dones, hoping
to access maritime trade for the export of Otavalo textiles as well as to establish Mercedarian
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towns (334). Trinitarian Espinosa also tried unsuccessfully to pacify the province. If it was
hard to pacify the African Dones of the Esmeraldas, it was even harder to populate their
communities, that is, to populate it with Spanish settlers. In fact, this province was not
pacified until the end of the eighteenth century. While this region was mostly ruled by
matriarchs so that the African dones could not exert real political power within the indigenous
communities (who chose independently the fate of surviving Spaniards, for example), they
could still play the script of a Spanish theatricality of power and of masculinity to unsettle the
settler’s elite.
Upon his crowning in 1598, Philip III authorized the pacification of Esmeraldas under
the newly appointed judge Barrios de Sepúlveda. The judge had replaced Cabezas, and had
written to the dying King Philip II asking him to grant Barrios the pacification of Esmeraldas.
Barrios entered in Esmeraldas with two Mercedarian friars, Fr. Gaspar de Torres and Fr.
Bautista de Burgos, hoping to convert the savages. By means of philosophical and religious
persuasion and with the intercultural mediation of the Cayapas, Barrios brought to Quito one
of the African dones, Francisco de Arobe, and his two sons, Pedro and Domingo. The three
dones of Esmeraldas were Don Francisco de Aroba, his son Pedro, the first born to his right,
and his son Domingo, to his left, “salidos de las selvas” [taken out of the jungle] after its
“successful” pacification by the new judge (Navarro 1958:26). The bishop himself baptized
the Arobe dones in the Cathedral. They had moved from barbarism to civilization.
Taking advantage of this brief space of Criollo glory, Barrios commissioned a painting
of their portaits to the Karanki Indian Andrés Sánchez Gallque, a Dominican painter from the
Guild of the Rosary. His mission was to portrait the three men according to Renaissance
stylistic conventions. This Dominican painter was trained in “La Cofradía del Rosario,” the
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first fine arts school in the Americas, founded in 1588 by Friar Bedón (Navarro 1858: 14).
Upon receiving the painting Los Dones de Esmeraldas (1599), the King had irrefutable proof
of his triumph over the cimarrones (See Appendix, Figure A 5.2.). Philip III was the first
Spanish King to authorize Quito to begin opening their desired path to the sea, regardless of
what Lima thought. Their desire had been fulfilled, or so they thought.
According to the Dominican inscription book, Andrés Sánchez Gallque was an Indian
from the Rosario Guild (Lane 2002:xii; Navarro 1958:18). Kris Lane affirms that, according
to Spanish conventions, the last name was a toponym from the indigenous town Zangolquí,
which linked him to an indigenous noble casta. It is possible that the painter was the son of
Cacique Juan de Zangolquí, from the Chillos Valley, a noble indigenous cast closely related to
Atahualpa (ibid.). Gabriel Navarro proposes that another painter’s name in the guild’s book,
Francisco Gocial was a transliteration from Gosseal (18), the last name of a Dutch painter
who taught at the Convent of Santo Domingo, where the guild was housed. The Dutch
Renaissance style characterized this art school, known today as “La Escuela Quiteña.” The
adoption of European last names upon conversion was a common practice. Frequently, they
adopted the last name of their mentors. In 1534, Dutch Fray Jodoco Rycke von Marselaer
founded the Dominican convent over Huayna Kapak’s House of Pleasure, the place where
amautas, or pre-Colombian philosophers, used to gather. To study art at this guild implied to
safeguard the continuation of indigenous knowledge production from a place with a longstanding academic tradition, although this time, the discourse used Renaissance aspects to
hide indigenous encoded messages. Sánchez Gallque used his portrait of the free dones to
make a claim of an autonomous masculinity of his own.

412

The painter had a privileged position. He was educated in Spanish, Kichwa, and Latin.
He also held important functions in his guild. For instance, in 1590 he organized the
procession of the Virgin of Dolores and in 1615 he served as prioste [steward] in several
festivities, a role of power among indigenous social hierarchies. However, because he was
indigenous, he did not have the same rights as Criollo artists. For example, in the royal funeral
rites of Philip II held in Quito, he was not allowed to participate with his work in the
competition for the decoration of the Cathedral. He was possibly hurt from this exclusion.
Regardless of his feelings, his 1599 painting was sent as a gift to celebrate the crowning of the
new King Philip III. Gallque painted this work knowing that the King would look at it directly
with his eyes. This painting is the oldest colonial canvas at the Museo de las Américas in
Madrid. In a letter signed in Valladolid in 1602, soon after receiving the relaciones and
Gallque’s painting, Philip III wrote, “Esta ciudad me ha escrito sobre los buenos efectos que
han resultado de la pacificación y población de Esmeraldas […]; y reconociendo la
importancia de abrir un camino desde esta ciudad hacia la dicha costa” [This city has written
to me about the good effects that resulted from the pacification of Esmeraldas […] and I
acknowledge the importance of opening a path from this city [of Quito] to the sea] (Lane
2002:22). The way to the sea would only be built two centuries later. This proves that Quito’s
Criollos lost not only against Peru, but also against their own indigenous and African subjects.
Given their names, Gocial and Gallque apparently assumed their subaltern status, yet a
deeper analysis of their visual discourse reveals a different reality. In 1590, Gallque organized
the parade for the Virgen of Dolores and in 1615 he served as this festivity’s prioste (Navarro,
1958:26). Gallque possessed objects of high symbolic value. Gallque possessed luxury items
which were metonyms of Atahualpa’s symbolic power. He spent his money buying the Inca’s
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few inheritances that were left by the end of the century. For example, he owned the gate of
the San Roque, identified with Atahualpa’s lineage. Gallque held a privileged position as an
educated trilingual painter and held an important place at the guild, which enabled him to
articulate a discourse of resistance to counter the colonial order. Yet, this native could not
explicitly defy the Spanish power. So, he painted a palimpsest of masculinities.
As an indigenous man, the Indian painter uses symbolic elements to create a
polyvalent discourse that supersedes the Spanish theatricality of power. Despite being
characterized as a Criollo victory, a closer look at the canvas’ details reveal that the
representation of the three men is a clear example of a Criollo defeat. Gallque admires the
black caciques while he ridicules judge Barrios. Gallque built a hybrid visual discourse where
he submits to the aesthetical techniques demanded by both Criollos and Spanish audiences,
while subversively playing with the images to present a palimpsest for afro-indigenous
autonomies.
The painting portrays Francisco Arobe, 45 years old, at the center of the image. His
name and age are labeled in Spanish above his head. He wears Tolita jewels obtained through
his allegiance with the native lords. His clothing consists of fine Asian silks. The Orientalist
guise was given to him to wear at his baptism at the Cathedral. The former slave wears a
Spanish gorget, which identifies his noble lineage and could explain the deferential treatment,
don, which his lineage could not explain. This also legitimizes his Privilegios de honra, the
right to bear arms and to inherit. In his right hand, he holds a black palm-tree spear, “a
characteristic garment among the savage Indians all over South America” (Navarro 1958:28),
but also echoing the African staff. In his left hand, he holds an elegant Spanish hat with
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copper borders, which he removes, apparently saluting the king as a sign of reverence to
Philip III.
Aroba looks straight ahead, with his powerful gaze, piercing and defiant, especially
coming from a Sevillian former slave. His age confers him wisdom. Even if one might think
that the spear symbolizes a promise to protect and serve the king, the hat faces inward, failing
to respect the king. Moreover, in opposition to this Spanish object of reverence, he holds the
hat with his left hand, subjected to his right hand which holds the indigenous spear {African
staff], the real object of authority. Arobe does not lower his body as an act of reverence, and
stands tall and still. His sons Pedro, 22, and Domingo, 18, don’t even look ahead where the
king would be standing, but they fixate their gaze on their father, the only figure of authority
they recognize. Domingo does hold the hat according to protocol, but his father is delivering it
to the intended viewer, rejecting it altogether. The three characters are called “Don,” a title
restricted to Spaniards with purity-of-blood documentation. They all wear Asian silk. Their
masculinities are interethnic as well as transoceanic (Transatlantic-transpacific).
Besides the positional disposition of power according to the Renaissance symbolic
order, their guise can also be an important semiotic code to consider. Their garments are made
of silk and they wear as many jewels as their lineage branch requires. The three men’s gorgets
could also be understood by an African audience as the collars used by political and spiritual
leaders in Central West Africa, the area where most slaves from the sixteenth century came
from (as far as colonial documents tell us). They give a sensation of an elongated neck, like
the ones found on reliquary figures and political paraphernalia from the Ngumba in Camerun,
the Luluwa in Kongo, or the Chokwe in Angola. According to symbolic hierarchies of power,
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the first born is at the right side of the father and wears more gold than the younger brother to
the left.
The top part of the canvas features a box which miicks a banner which reads in Latin:
“Doctor Juan del Barrio de Sepúlveda, Judge of the Royal Audiencia de Quito, comissioned
[the painting] at his expense and at the expense of the Indies, year 1599” [Philippo Ʒ
Catholico Regi Hispaniar Indiar Qʒ Dño Svo Doctor Joãnes Del Barrio A Sepulveda Avditor
Svæ Cancellaria Del Qvito Svis Expensis Fie Ri Cvravit Anno 1599]. Gallque defies his
subaltern status and writes with bigger font, his name Sánchez Gallque, “ADR SĤS GALQ,”
and underneath, he writes in Latin with letters so small that they can barely be read “nt. de qto
ft,” [an Indian from Quito made this], as if refusing to accept his denomination as an Indian.
Finally, Gallque signs his name above that of the judge. Like the characters he portrayed,
Gallque refuses to subdue to a colonial social order. Gallque’s hybrid visual discourse used
the techniques and aesthetic style demanded by his masters, while subversively playing with
layered images of early-modern masculinities. Through these semiotic games, he manifested
his subaltern/subversive position to the eyes of the King: Philip III was not his legitimate
king, nor Barrios Sepúlveda, his superior.
The painting reveals the final failure of a Criollo masculinity during the early colonial
period when neither blacks nor Indians accepted their subaltern position as such. It also shows
that this triumph over Esmeraldas was as ephemeral as an orgasm. Quito not only lost to Lima,
but also to the Dones of Esmeraldas and to Gallque who demand to live according to an
ontology that escapes the constricture of terms such as negro and indio. Gallque’s identity of
insurgence against the Spanish authority hides between the depicted and depicting characters,
but his palimpsest reveals an alignment between subaltern masculinities as an aesthetic form of
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resistance in hybridity. These resistant historical figures embody other absent specters who
partook in this hybrid act of Afro-Indigenous resistance that points to an epistemic diversity
that reveals the fragility of imperial grammar (cf. Santos 2006a). The painting reveals a failed
early-modern repressive tolerance as well as a failed Spanish triumph over the souls of this
colonized continent.

Conclusions: The Dons, Creole Borderlands, and the Andean Socio-Scapes
Punished to its confinement, Quito created a utopian discourse of riches beyond the
volcanic corridor, in the coastal lands of Esmeraldas. This character/place appears interwoven
in the colonial imagination with Zaruma, the quiteño Potosí, revealing a double policing of
Afrinca enslaved populations (exclusion/inclusion). Black men represent both the obstacle and
the tool to reach the Criollo dreamed finantial and commercial autonomy. The more they felt
frustrated over their desire to reach the sea and be autonomous from Lima, the more their
frustration was discharged on slaves, sexually subdued as if metonymically subduing the
Dones of Esmeraldas.
The pecado nefando was a common practice, but it was only penalized with political
ends when the criollo casta was affected. Othersiwe, the law turned a blind eye, as it was the
case with member judge Cabezas, whose crimes went unpunished, while Barros de San
Millán’s enslaved lovers were tortured, and one of them, Andrés Cupín, died at the stake.
Similarly, while he called Barros eunuch and traitor, Criollo Moreno Vellido was recognized
as the “Padre de la Patria”.
Although Barros had Criollo allies such as member judge Zorrilla, most town council
Criollos reacted negatively to his lascasian policies, and organized a revenge in the form of a
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revolution, which culminated in Lima’s repression against the residents in Quito. Ironically,
this only further ignited their desire for autonomy and Esmeraldas was the only possible path.
After the Alcabalas episode, the king authorized once more the conquest and pacification
under Barrios, the member judge who had replaced Cabezas, who managed to bring the Dones
of Esmeraldas to Quito. Their portrait for the King of Spain was visual proof of their success.
The new King received this painting and granted a letter of safe-conduct, which finally
fulfilled the Criollo desire. The visual spectacle reveals that these historical characters, painter
Gallque as well as Cacique Arobe and his children, did not at all consider themselves as
subaltern. On the contrary, the painting reveals a unique visual resistance. The criollo
frustration was inevitable, and the satisfaction of their desire had only been an ephemeral
mirage. Finally, the path to Esmeraldas was opened at the end of the eighteenth century; soon
after Quito became independent of Peru and of Spain in 1809.
The Alcabalas is a sad chapter in the history of Ecuador. First, the historical context
depicts a society built upon a racist, classist, misogynist, and capitalist foundation. Second,
this revolt is remembered as the antecedent to the Criollo nationalist movement in the early
nineteenth century, which gave rise to Latin American independence. This corrupted casta of
Criollo settlers are national heroes in our collective memory, sublime characters later
cannibalized by other military and populist leaders. In other words, this Criollo/nationalist
event reveals the little democratic foundations of our societies, and the word “people” is used
and abused, while a careful rereading of this history shows instead that the subaltern contested
these Criollo processes and their definition of freedom and autonomy. Indigenous people are
depicted as noble savages to Christianize and exploit, while Africans are exoticized and
orientalized, and seen as obstacles to the dissemination of a Criollo settler colonialism on the
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coast. They could not spread their seeds across the lowlands and into the ocean. Barros’s
lovers, Pedro and Andrés Cupín, were tortured, while the anonymous enslaved man working
for Cabezas trafficked gunpowder for the Criollos’ revolt and walked away unharmed.
Black men consciously enabled the homoerotic violence of the Quiteño Criollos, but it
was a gamble they were willing to take. A Spanish violent masculinity was based upon the
excess of pleasure, a pleasure that seems frustrated because of their leaders’ incapacity to
achieve the repressed desire to open a path to the sea. Therefore, this failed “ejaculation”
relocates the sexual ire on the black men and indigenous women of early-modern colonial
Quito. The sexuation or asexuation of these subjects renders them into objects of emotional
unloading from the privileged groups. This is a heavy ontological weight, which determines to
a great extent, the social functions that some have and others don’t. With regards to the
psychological weight of these colonial bases on Afro-descendants, Fanon claims that “the
black is not a ‘man’ […] There is a zone for non-being, a region extraordinarily sterile and
arid, a totally depressed degradation in which the authentic revolution can be born” (1967:8).
This revolution is reborn in Esmeraldas and the people of Chocó, who destroyed the slave ships
that articulated their postcolonial existence (cf. Gilroy), while the heirs of Criollo power continued to
torture Africans and Amerindians, raping their lands and bodies for the accumulation of material
wealth.
At the end of the twentieth century, Colombia was the second country in the world with most
displaced people due to violence. The Afro-descendant communities of Chocó are among the main
victims of this violence because multinational corporations seek the resources of their land. Today’s

black and indigenous movements in the Andes are disjointed in their political action, looking
in opposite directions, like the two sides of a schizophrenic mind, contrary to the coalition that
united people in early-modern Esmeraldas. A subaltern solidarity and unity depends on a
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sincere and long-awaited revolution in the Americas that can break free from the script of
modernity that divides peoples, geographically, historically, and, most importantly,
economically. It depends on a new discourse, free of barbarism and national threats, free of
torture and murder at the hands of white police, free of resource extractivism and a
Eurocentric theatricality of power. The awaited revolution must break down abyssal thinking
and invite new ways to live and love.
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CONCLUSIONS:
AN ALTERNATIVE MODERNITY FOR TODAY
The previous palimpsests are but echoes of the resistance that the Spanish conquest
faced in Abya-Yala and in Iberia. Internal and external colonies were necessary for the
formation and consolidation of the first modern nation-state, Spain. Amerindians provided the
Catholic faith the sufficient number of souls to counterbalance Lutheran dissidents, while the
people from Islam functioned as demonized internal enemies upon whose bodies the imperial
rage was unleashed with all its fury. Moreover, the propaganda of the Conquest disseminated
Christian virtues around Europe at the expense of a multicultural memory of Spain. To secure
a triumphant Catholic hegemony, the Inquisition rose with strength to purge Spain from any
sign of dissent, be it religious or gender based. By the end of the sixteenth century, at the
death of Philip II of Spain, the empire had been successfully consolidated and consequences
were disastrous for Moriscos and Amerindians alike. A centralized bureaucracy through the
unification of Castile and Aragon, the strict civil laws condemning difference to exile or
servitude, and the privatization of land in the encomiendas present us with the characteristics
of a modern capitalist nation. To this we must add art and science, the “cultural artifacts” that
signify nation-ness (Anderson 1991:4). In the sixteenth century, Spain was manufacturing a
common language, history, territory, and religion with the use of science, the press, and
propaganda, all foundational characteristics of modern nation-states. Spain as a national
project is the materialization of monoculture.
The Spanish nation was built around an idealization of a community articulated around
the fiction of purity of blood (Martínez 2008:61). In the colonies, the purity of blood was
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sharply opposed first to the Indians, and later to the African diasporas. In Iberia, it rejected
Jewish and Muslim stains. After all, we have the Republic of Spaniards and the Republic of
Indians as blueprints to the encomienda, concentrating native population to facilitate
conversion, recruitment to serfdom, and collection of their tributes. Similarly, the Morisco
displacement provided for an underclass that economically sustained Spain as it was loosing
imperial breach and wealth, before finally surrendering its imperial throne to England. The
sovereignty of the Spanish nation (imperium) was closely related to the privatization of native
property (dominium) (Martínez 2008:97), pointing at the entangled conception of property,
nation sovereignty, and race. In Iberia, the Moriscos were dispossessed, first of their language
and culture, then of their homes and riches, and finally of their bodies present and past.
While an econo-military domination imposed a sense of a universal imagined
community in the Spanish Empire, it has taken centuries for the people of the Abya Yala to
articulate their own imagined community, the atepetl of altepetls, without falling into
nationalism or universalism. The Morisco return still lies in a historical limbo, but awaits an
alternative articulation of the Spanish national community. Therefore, it is untruth and unfair
to imagine the people that paid the highest prices for this imperial/national consolidation to be
at the margins of modernity or living outside of it. On the contrary, they are and always have
been constitutive to modernity. For an ethical contemporary rethinking of our world system,
their histories today need to be just as central as their labor was yesterday and their
displacement is today.
Resulting from the Sepúlveda-Las Casas debate in Spain, the New Laws were passed
in 1542. It was the most important single legislation affecting the colonies in the sixteenth
century. These laws reflect on the nature of the dual republic system in the colonies, and the
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impossibility to keep one group apart from the other. This racial apartheid applied to a
geographical separation, was also implemented in separate civil and ecclesiastic institutions.
Native freedom in utopian semiautonomous communities was granted de jure and not de facto
(Martínez 2008:120). Civility and sovereignty, freedom derived from nature as opposed to
that of civilization derived from scientific logic, the social contract was in place before
Hobbes or Locke were even born. In Iberia, the defining moment for a Morisco illegality
followed first the Conqeust of Granada in 1492, and then Alpujarras Revolts in the last quarter
of the sixteenth century, which resulted in the subsequent deportation of Andalusian Moriscos
throughout La Mancha, traded on pilgrim routes, as old-Christians unleashed their imperial
frustration on the bodies of the dispensable, the wretched of the earth.
Additional to civil laws, Pope Sixtus VI granted to Spain the administration of the
Inquisition. Initially a legislation for a universal religious order, it soon became impossible to
separate the religious from the cultural, and the cultural from the biological. The destruction
of culture and the exhaustive control of gender were then consequential. The burning of books
or a cultural slaughter was the first step. But conquest always uses both force and consent.
Marrying noble women led to a rapid miscegenation, that was later rectified with a “castas”
system where the mixed blooded could fit. Entering native political systems through marriage
did not secure a hegemonic position to Spain. The next step was to convert the noble cast who
would then serve as intermediaries to the masses. 292 This required a political, cultural, and
biological reorganization in the Republic of Indians.
Similarly, the Inquisition in Spain persecuted Morsico women and the medicinal
practices, their language and culture, and their textual productions. Anything that marked their
292

In this sense, the noble natives had a role similar to that of political parties today, as denounced by
Antonio Gramsci, a “mechanism which carries out in civil society the same function as the state carries out,
more synthetically and over a large scale, in political society” (1971:15).
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memory had to be hidden, so that a creolized language and literary trend emerged, which used
Arabic writing to encode in Spanish, a Morisco multitemporal socioscape.
The reorganization of the Americas in turn reorganized Spain and by extension,
Europe. When Pliny’s Historia was reprinted in Rome, the collating of text and image still
gave a primary role to writing. By the time Philip II ordered the Relaciones Geográficas in the
Americas, implemented by the royal geographer Juan de Velasco, “knowledge was predicated
on seeing” (Mundy 1994:9). The importance of image became increasingly important in the
renaissance, where the spectacle of power was ubiquitous and expected. When Spaniards
arrived to America, they had realized that the visual was central for the conquest’s success.
They had to replace the primacy of texts to that of images. The mendicant orders cognizant of
the image as having the central role in knowledge, this model was exported to renaissance
metropoles in Europe. Nonetheless, Europe has not been able to overthrow the monarchy of
writing.
The epistemological foci in Abya Yala were not reduced to sight and reason, eyes and
head respectively. Natives used all sensory capacities to pass down knowledge and moral
philosophy. For example, we know of the huehuetlahtolli that Sahagún and Fray Andés
Olmos so admired, and therefore transcribed. Power and oral language were closely linked in
the Abya Yala, as we know of the poet kings. This was not particular to the Aztecs. Similarly,
in Islamic epistemology, orality and singing opens the door for the manifestation of the
revelation, which must be interpreted through a long memory of narrative chains, and through
the simultaneous use of theoretical and practical sciences. Knowledge takes many dimensions
and cannot be confined to the limits of the page, even less if this page is only a fragment of a
lost manuscript as in Don Quixote.
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Orality has preserved memory and knowledge for the people across the Americas and
through the Islamic world. In Rigoberta Menchú’s rhetoric, the grandparents are just as central
as they were for the tlacuilos in 1524. In her children’s book The Honey Jar (2003), she
writes:
“Grandmothers and grandfathers dragged themselves to him with their toothless
mouths, with their eyes that seemed not to see but saw all that is deep in our hearts.
They had been walking the four paths of the earth a long time—the red path, the white
path, the yellow path, and the black path—the four magical paths of wisdom […] You,
the elders of great birth, of great reverence, will be the paths and guides to direct the
future of creation” (Menchú 2006:21, my emphasis).
In their blindness, lack of sight, the ancestors orally transmit wisdom and magic, knowledge
and religion. At the level of the community, festivals are only public windows to display this
sense of self. In Cuzco, the sacred heart of the Tawantinsuyo, indigenous leader Ronal
Hermoza Muñiz writes: “Beloved Cuzco, there are few opportunities in life that permit us to
express publicly our love and pride in our land. The Inti Raymi is one of them” (in Dean
1999:210). Orally too, people of the Abya Yala claim their ancestral land as capitalism
increases with all its destructing power. The latest land claims come in sarcastic tones: “we
want the entirety of our paradise, not 30% of your neo-liberal hell” (Paredes 2008:25).
Cervantes also begins and ends his historia with a call for singing, or telling the story
of the displaced. In Persiles y Sigismunda, he maps a map of Morisco treasures, hidden
throughout the pilgrim routes that traverse Spain and in DQ, Ricote comes back to recover his.
Cervantes himself has been creolized through migration and the survival of imperial violence,
and writes an aljamiado prophecy that calls for a charitable and hospitable welcoming of a
Morisco return, which ironically is underway as I write these final lines.
The epic song is heard in all corners of Abya Yala, but we still choose to place it as
background noise. The Morisco song remains to be heard upon the resolution of its colonial
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past. If the huehuetlahtolli warned natives of the pain of life, they did not know how much
their suffering was to increment with their serfdom and centuries of a coloniality of power.
“Hear well my darling daughter, my little girl: this world is not a place of ease; there is no joy,
there is no happiness. It is said that the earth is a place of painful joy, of a happiness that
pierces us. It is thus that the elders speak: so that we not go about groaning, so that we not be
filled with sadness” (in León-Portilla 2002:119). Similarly, Cervantes stories are healing, as
they provide a rupture within the flow of imperial violence and the madness of living in a
divided nation, in war with itself.
The current hero is Evo Morales. The newest enemy, Muslim migrants. They face a
neoliberal war and privatization, the newer frontiers of capitalism. Latin America as a large
encomienda still today serves the role of the agricultural fields for Europe and the United
States. The Middle East is the oil mine. The naturalization of colored and gendered labor is
ever more present. When Colon started the slave trade of Tahinos, and Las Casas
recommended to replace this kind with Africans, colored and gendered labor was emerging.
When indigenous people propose alternative models to capitalism, they are disregarded at
many levels. The mestizos claim that they don’t understanding economics—in other words,
they are still mentally inferior; that they are too radical—and thus in need to be pacified; and
that they live at the margins of modernity and are “ill-prepared” for its rigors (Hale 2006:18).
The coloniality of power becomes apparent in the mestizos’ rhetoric 293. To assuage the moral
guilt of metropolitan urban centers, like the New Laws of 1542, we relinquish human rights,
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In his analysis of ladino understanding of Guatemala indigenous people, Charles Hale reports several
stereotypes that I have also heard from other mestizos in different countries of Latin America. Among these
we find that: “they always cry in fiestas” (2006:21); their farts smell different (25); there are no pure
Indians left (26); they have something in their race (26); they have filth underneath their clothes because
they don’t bathe (26); only a very few Indians are good (26); they spread their filth in public spaces and
scare away civilized people (27); they need to be fumigated (as they are in fact fumigated by the
Colombian and United States Air Force through Plan Colombia in the Amazon) (27).
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international conventions celebrated by the United Nations, and lately neoliberal
multiculturalism.
The epic song of Abya Yala goes beyond the patching policies of NGOs. They sing for
a structural reform of the world. The white say, “what can we do to help?” and Julieta Paredes
responds: “Just step aside, and let us do the work. You have done enough” (personal
communication).
Social movements have now the means to consolidate the altepetl of altepetls, to
combine their cartographic histories, not at the local, but at a hemispheric level. Land and law,
gender and race, science and literature, the nations were consolidated. The people that were
and are still central to modernity are nonetheless imagined outside of it, and their histories
continue to be denied or neglected, despite their continuity in poetry, ceramics, dance, textiles,
and rituals. Their proposal: destroy capitalism, uproot it and ship it away, as capitalist had
done with the African diaspora. For us, the whites of the world, we have not done enough. We
have to legitimately accept history outside texts, as recorded in images and through
storytelling. We have to accept the authority of orality, as sung down to us by the
grandparents of Abya Yala or in front of Guadalupe, in Extremadura. 294 Even if those
histories do not respect the privatization of territories and the safety of our private property.
Even if this song is a lie, as David Stoll has argued of Riboberta’s song, it is a sweeter melody
than the centuries old lies of capitalism.

Contributions to the Field
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For orality, memory, and meaning in translation, see Appiah 1993.
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This dissertation offers a transatlantic reading of early-modern cultural production in
Spain and in America. I look at some cultural products to examine how within their location in
the colonial matrices of power, they encode memory according to local epistemic and eathetic
norms. Thus, I interrogate the meanings that are articulated from a governing position as I delve
into the practices whereby meanings are constructed, and certain ontological categories are
produced. I look at the cultural products of Spain and America from this double perspective, of
modernity and of coloniality. I aim to create a dialogue between the colonizer and the colonized
in order to provide a richer understanding of the cultural politics at stake. Since neither side of
the Atlantic produces culture in isolation from the other, but reacts instead from each particular
location to stand against a global shift towards a modern nationalist imperialism, in which
context no cultural production can be deemed purely European or American. In this sense, the
echoes of the colonized appear in Golden Age literature as much as the colonial desire of Europe
can be heard from the distance in the cultural productions of the colonized.
The previous palimpsests, the Cholula map, María’s performance against the Inquisition,
and Gallque’s painting, are but echoes of a larger resistance among the peoples of the Abya Yala
during and after the Spanish conquest. The Spanish conquest of the Americas was necessary for
the formation and consolidation of the first modern nation-state, “a new kind of polity—the
modern state” (Illich 1980:39). The Spanish imperial project provided the Catholic faith a
sufficient number of souls (the subaltern) to counterbalance Lutheran dissidents, and it helped
seal the triumph of Catholics over Muslims in the Iberian Peninsula. Indeed, by 1610 all Muslim
descendants, whether converted or not, were expelled from the peninsula. Moreover, the
propaganda of the Conquest disseminated Christian virtues around Europe.
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To secure a triumphant Catholic hegemony, the Inquisition rose with strength to purge
Spain of any sign of dissent, be it religious, cultural, or racial. On its path, it created internal
colonies, most notably of Muslim communities. By the end of the sixteenth century, upon the
death of Philip II of Spain, the empire had been successfully consolidated. (1) The unification of
Castile and Aragon resulted in a centralized bureaucracy. (2) Strict civil laws condemned
difference to exile or servitude. (3) The privatization of land in the Encomienda took on
characteristics of modern capitalist agro-industry. (4) Finally, the centralized state developed art
and science to provide the cultural and epistemic support to the emerging nation, the “cultural
artifacts” that signify nationhood, as Benedict Anderson has argued (Anderson 1991:4). British
nationalism and empire found precedents in the Enlightenment Republics as well as in the
Spanish ealry-modern model that they sought to co-opt through pirates and the Black Legend. In
the sixteenth century, Spain manufactured a common language, history, territory, and religion
with the use of science, the press, and propaganda, all foundational characteristics of future
modern nation-states. This project succeeded largely because of the military and religious
invasion of America overseas and the internal colonization and deterritorialization of Muslims.
Philip II’s imaginary community disseminated through art, literature, maps, and historias
in order to produce a common modern ideology that would bound together the many ethnicities
within the empire as it legitimized a Spanish imperial expansion and an ontological Christian
superiority first over Jews and Muslims, and then over Afro-descendants and the people of Abya
Yala. Imperial cultural politics enabled Spain’s military advance, set in motion global trade
networks, and created a popular sense of us vs. them. Anderson’s imagined community suffers
from a post-Enlightenment amnesia that forgets that an early-modern matrix of power had served
their modern nations as the basis for building universalizing claims through the use technology
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(on canvas or in the media), the press (writing then, the internet now), and science (history and
geography or the Enlightened social and natural sciences). Modernity as a system moves its
center, but its deep structure remains stable.
While a military-industrial domination imposed the sense of a universal imagined
community on the Spanish Empire, the Empire where the sun never set, the people of the Abya
Yala (America) have articulated for centuries their own imagined community, the atepetl of
altepetls, a collection of communities, without resorting to European notions of nationalism or
universalism. Cervantes includes “other” Iberian histories and ontological possibilities in his
poligeneric works to resist Spain’s internal colonization. It is untruthful and unfair to imagine the
location of people who paid the highest prices for this imperial/national consolidation to be at the
margins of modernity or living outside of it. On the contrary, colonized/enslaved subjects are and
always have been constitutive to modernity. For an ethical contemporary rethinking of our
current world system, their histories today need to be just as central as their labor was yesterday.
I do not want, however, to locate these histories excluding the Iberian counterpoints as a
decolonial project would, but to provoke a dialogue while addressing inequalities and opening
spaces for alternative modernities to come.
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APPENDIX
FIGURES
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Appendix, Figure A 1.1. Map of Cholula. Historia Tolteca-Chichimeca (1547-1560).
Paper, 30 x 22 cm, Bibliothèque Nationale de France; Eds. Berlin, Heinrich and
Sylvia Rendón (Mexico DF: Antigua Librería Robredo, 1947. Fols 26v-27r.
432

Appendix Figure A 1.2. Relación de Cholula (1581). Paper, 31 x 43 cm, Nettie Lee
Benson Latin American Collection, University of Texas Libraries.
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Appendix Figure A 1.3.1: Plates 29 and 30, The Codex Borgia. Deer skin, 27x 27 cm,
Vativan Apostolic Library. Eds. Gisele Díaz and Alan Rodgers. New York:
Dover Publications, 1993.
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Appendix Figure A 1.3.2, Plates 31 and 32, The Codex Borgia. Deer skin, 27x 27 cm,
Vativan Apostolic Library. Eds. Gisele Díaz and Alan Rodgers. New York:
Dover Publications, 1993.
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Appendix Figure A 1.3.3, Plates 33 and 34, The Codex Borgia. Deer skin, 27x 27 cm,
Vativan Apostolic Library. Eds. Gisele Díaz and Alan Rodgers. New York:
Dover Publications, 1993.
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Appendix Figure A 1.3.4, Plates 35 and 36, The Codex Borgia. Deer skin, 27x 27 cm,
Vativan Apostolic Library. Eds. Gisele Díaz and Alan Rodgers. New York:
Dover Publications, 1993.
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Appendix Figure A 1.3.5, Plates 37 and 38, The Codex Borgia. Deer skin, 27x 27 cm,
Vativan Apostolic Library. Eds. Gisele Díaz and Alan Rodgers. New York:
Dover Publications, 1993.
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Appendix Figure A 1.3.6, Plates 39 and 40, The Codex Borgia. Deer skin, 27x 27 cm,
Vativan Apostolic Library. Eds. Gisele Díaz and Alan Rodgers. New York:
Dover Publications, 1993.
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Appendix Figure A 1.3.7, Plates 41 and 42, The Codex Borgia. Deer skin, 27x 27 cm,
Vativan Apostolic Library. Eds. Gisele Díaz and Alan Rodgers. New York:
Dover Publications, 1993.
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Appendix Figure A 1.4: Cholula today. 5 x 7 in. Personal photo and collection.
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Appendix Figure A 2.1. Map of the Pilgrims’ Iberian Cross-section.
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Appendix Figure A 3.1: Bedón and his Virgins. Personal photo, Dominican
Collection.
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Appendix Figure A 3.2: Chiquinquirá. Personal photo and collection.
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Appendix Figure A 4.1, Don Quixote’s Isnād.
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Appendix Figure A 5.1: Manuel Barros de San Millan, President of the Real
Audiencia de Quito. Personal photo and collection.
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Appendix Figure A 5.2 Los Dones de Esmeraldas (1599). Oil on Canvas, 92 x 175 cm.
Museo de las Américas, Madrid.
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